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CHAPTERI 

INTRODUCTION 

1.1 Background of the Study 

Nepal is the homeland of Buddhas and Boddhisattavas. Available inscriptions 
of Niglihawa, Gotihawa and Lumbini clearly state these places as the birth 
places of Kanakmuni, Krakachanda and Sakyamuni Buddha respectively. 
Although nothing can be said about the former two Budd has it is unanimously 
believed that Buddhism flourished here from the very period of Sakyamuni 
Buddha and it continued without interruption throughout the history. It is 
believed that Sakyamuni Buddha visited the Kathmandu valley and later 
Ashoka visited the capital and helped Buddhism spread here. Buddhism 
developed during the Licchavi period to the extent at the royal patronization. 
Many Viharas were built landgrants were donated by the government to 
manage the Viharas and the Sang has. Gosthis were established. Historians, 
therefore state that Mahayana sect of Buddhism flourished in the country 
during the Licchavi period i.e. from 463 A.D. to 733 A.D. 

The year 733 A.D. seems to be a turning phase in the history of Nepal. The 
glorious years of Licchavi rule is interpreted in the history of Nepal with a gap 
of nearly 146 years. It covers the rule from the last phase of Jayadeva II -733 
A.D. to the rise of Raghavadev 879 A.D. Luciano Petech, therefore, calls the 
period as the “Dark Age” in the history of Nepal. Although nothing can be said 
about the political changes, it was remarkable from the Buddhist point of view. 
During this period both Indian and Tibetan scholars, associated with renowned 
Buddhist universities like Nalanda and Vikramsila visited Nepal Mandala. 
Nepal Mandala became the centre of Buddhist activities and trade. In summary, 
the period 733 A.D.-1396 A.D is therefore remembered for political, 
economical, and socio-culture events. During the period contemporary king of 
Nepal could not maintain their hold in the administration. As its result, 
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Nagaraj, a local chieftain declared new kingdom in the far west and Nanyadeva 
in the south. Thus, Nepal was divided into three Kingdoms, i.e., the Khas 
kingdom in the west, the Doya kingdom in the south and the Nepal properat the 
centre and the centre had to struggle hard to maintain her control in the 
government. Nepal came to known during the period as Nepal Mandala. More 
about it will be discussed later. 

The Kings of Nepal Mandala had maintained good relationship with Tibet and 
India and continued on aged long commercial relation with them. Trade 
flourished and people were economically sound and they could develop the 
country architecturally. Hundreds of Viharas, big and small were built and 
thousands of Chaityas were constructed introducing the cities of Nepal 
Mandala as the Buddhist cities in the world. 

Mahayana-Vajrayana form of Buddhism developed in the Nepal Mandala 
during the period (A.D 733-1396 A.D). Nepal valley remained as the centre for 
Buddhist activities. Manuscripts were copied or translated from Samskrit into 
Nepal Bhasa in these Viharas. It is described that Buddhism during the period 
could win the faith of both the people and the rulers. Contemporary local artists 
decorated them with artistic skills and enshrined them with beautiful icons and 
images. Also, their products could win the market in Tibet. The valley 
remained culturally very rich. However, things could not remain always the 
same. Because of several upheavals due to recurrent earthquakes, epidemics, 
famine, political unrest, foreign invasions etc. medieval Nepal could not march 
ahead smoothly. Hence, anattempt is made here to study on the position and 
state of Buddhism of early medieval Nepal during 733 A.D-1396 A.D. 

1.2 Statement of the Problem 

In the history of Buddhism of Nepal, the period between 733 A.D -1396 A.D. 
is often described politically dark, because political stability was challenged 
when even multiple ruling appeared. The situation was further worsened by 
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internal scuffles among rulers, internal and external invasions and the natural 
calamities. Questions arise whether the period was equally gloomy from 
religious and cultural perspectives too? The Nepal valley remained as a centre 
for Buddhist activities. However the period had to face several upheavals to 
reach the goal. 

This report has attempted to throw light on the points and present the state of 
Buddhism in medieval period. What happened after the reign of King Jayadeva 
II to the coming of Raghabadev period is discussed to throw light on the 
question often raised by the scholars. Historians had written sufficiently the 
account till Jayadev II. There exists some sort of ambiguity in the history 
mainly regarding early medieval period after Jayadeva II. The present study 
also has attempted to throw light on it and find the answers as to how the 
foreign invaders behaved to Buddhist at the time of invasions. How the 
destroyed monuments were renovated and what policies were adopted by then 
government to maintain is also described. 

Research questions: 

1. What was the socio political condition of Nepal Mandala during the 
period 733-1396 AD. 

2. What was the impact of foreign invasion in Nepalese life style. 

3. How did the people of Nepal Mandala promote Buddhism in Nepal. 

1.3 Aims and Objectives of the Study 

1. To explore the state of Buddhism during the period 733-1396 A.D. of 
Nepal. 

2. To analyze contemporary cultural, socio-religious life of the people, 
development of Buddhist arts and architecture. 

3. To trace on the then administration policy of the government towards 
Buddhism. 

4. To trace out obstacles posing threats to Buddhism. 
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1.4 Limitation 

The present work has concentrated mainly on Buddhism of the period 733 A.D. 
-1396 A.D. of Nepal by evaluating and enumerating religiously important 
major events staged in Nepal Mandala at various occasions. Therefore, 
accounts not falling within this period have not been covered. The area of work 
was within Kathmandu valley. 

1.5 Significance 

The present work explores the state of Buddhism of Nepal between the periods 
A.D. 733-1396 A.D. This research work reveals, how in spite of several 
upheavals, Buddhism raised in Nepal Mandala as a religion of people. It 
presents the history of Buddhism during this period in Nepal. The work is 
likely to create interest among the people at home and abroad about Buddhism 
of Nepal. This work inspires the people towards establishing, Nepal as a centre 
of Mahayana and Bajrayana Buddhism. It helps to introduce the unique 
Buddhist practice of Nepal in the world. 

1.6 Research Methodology 

The study is based on descriptive and analytical methods. Effort was made to 
obtain a clear picture and understanding of Nepalese Buddhist history. The 
research work was conducted on the basis of collection of information from 
two major sources i.e. primary and secondary sources. Informationwas 
collected from National archive, Libraries, Asa Saphu Kuthi, Lotus Research 
Center etc. Sites of religious and cultural importance werevisited as per 
necessity. Published books, newspaper, articles, magazines, Internet, Buddhist 
Viharas and library consultation were taken as secondary sources. The National 
archive and Lotus Research Centre also provided some primary information. 

Method of data collection was more qualitative than quantitative. Observation 
method is given prime importance for collecting information. As such the 
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researcher had observed different ritual functions in action in vihara premises 
and collected information which helped in writing this thesis. As a member of 
prevalent monastic system of Nepal Mandal, the researcher experienced some 
of its ritual which helped in writing the present work. 

The researcher acknowledges his indebtedness to his predecessors who have 
worked in the field of Nepalese Buddhism through selection for Literature 
review, citation in foot notes, and reference. Standard method styles as 
approved by Central Department of Buddhist Studies is applied for foot note 
citation and reference preparation. For easy presentation, required drawings, or 
sketches, photographs have been provided. 

1.7 Chapters 

The following are the chapters of the present work. 

Chapter 1: Introduction 

This chapter gives information on the subject of the work. It also presents 
importance and significances of the study its, aims and objective, a short 
review of literature and research methodology used for the study. Similarly, it 
also contains time schedule, language used and approximate budget. 

Chapter 2: Literature Review 

This chapter contains analytical review of the works of some eminent 
Buddhist scholars and historians on Buddhism of Nepal and its history. 
Review of some important texts and journals were done and submitted after 
correction, to the Dean’s office, Humanities and Social science, Tribhuvan 
University. 

Chapter 3: Buddhism during Early Medieval Nepal. 

This chapter gives introductory background, years of confusions among 
Licchhavl rulers and position of Buddhism, relation between Nepal and Tibet. 
Visit of Indian Tibetan Buddhist scholars and their contribution to the 
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development and expansion of Buddhism of Nepal. Siddhacharya in Nepal and 
their contribution in Nepalese Buddhism, beginning of Nepal Sarnbat and 
contribution of Nepalese Buddhist scholars and expanding Nepalese Buddhism 
in foreign country. It also talks about the visits of Buddhist scholars to Nepal 
from Buddhist Mahavihars as Nalanda, Vikramaslla, Odantatpuri etc. and its 
impact in Nepal, visit of Khasa Malla kings, exposition of Nepali art, Muslim 
Muslim attack, natural devastation, coming of Samkaracarya and the rise of 
Sthithimalla. 

Chapter 4: Viharas as the center of Buddhist activities. 

This chapter briefs on Svayambhu as the source of Nepalese Buddhist unity, 
viharas or Baha and Bahis of Nepal Mandala as residence of celibate and 
household monks, classifications of viharas, principal viharas and branch 
viharas and their relation, general features of viharas, Sangha of viharas, 
initiation or pravijya carried in the viharas. Similarly, others functions, ritual of 
the whole year and feasts and festival performed in the viharas along with the 
Sangha members rights and duties are also briefed. 

Chapter 5: Buddhist Society, Culture and Tradition. 

This chapter explains Buddhist society, Newars, Buddhism as folk religion, 
Buddhist community of Nepal Mandala, Sakyabhikhus, Vajracharaya, lay 
devotees, and others. It also talks about the development of socio cultural 
activities, development of Vihara culture, Parncha Buddha and Lokesora 
culture as well as Svyambhu culture as the source of Buddhism of Nepal. It 
also explains the access to Nepalese Buddhist culture, life cycle rituals such as 
passage of life dasa karma, death rituals, Achaluyegu, Buddha Janko 
(Bhimratharohana), Thapa Luyegu etc. This chapter also deals with major 
festivals as Bunga dyo (Matchendranath Chariot) jatra, Samayak, Pamcadana 
and Gurnla. 
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Chapter 6: Hindrances to development of Buddhism. 

This chapter contains different hindrances that came in the development of 
Buddhism of Nepal Mandalasuch as internal conflicts among the rulers, 
coming of Samkaracaraya, attack of Doya and Khas rulers into Nepal Mandala. 
Similarly natural calamities such as earthquakes, draughts, epidemics and 
different diseases likesmall-pox, black fever has held back the development of 
Buddhism. Samsudin's attack into Nepal Mandala and devastation of Buddhist 
monuments and rise of Sthithimalla and his religious policy are also discussed. 


Chapter 7: Conclusions. 
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CHAPTER II 
LITERATURE REVIEW 

The main purpose of literature review is to study on the works of different 
scholars both from home and abroad about how they throw light on the state of 
Buddhism during early medieval Nepal under. It is believed that the review of 
the literature will help to identify variables relevant to research and avoid the 
repetition of works. Moreover, it hopes to give more detailed knowledge of the 
source material and their whereabouts helping to frame the structure of the 
dissertation and provide an opportunity to consider the area of research in a 
new way and justify the topic of research. To meet the purpose following books 
and some research articles have been selected for literature review to study on 
what they had written or expressed their views on the theme. An attempt is 
made below to arrange them chronologically. 

1) Born in Patna of Bihar, Rajendra Ram (1977 A.D.), obtained the degree of 
M.A. in two different disciplines i.e. History and Political Science. 

Although a staunch Hindu, he had deep interest in Buddhism of Nepal. While 
in Nepal, he studied on Buddhism of Nepal. During the period he came into 
contact with local scholars, visited remote places of Nepal and collected 
information about it. He completed his Ph. D. thesis in Nepal and was awarded 
with a degree for the same from Patna University, Kathmandu. He returned to 
India in 1968 A.D. Until his retirement from the post he served the University 
in capacity as a professor in Patna. The present book is the revised copy of his 
research work. 

The book “A History of Buddhism in Nepal 704 -1396 A.D.” stands as one of 
the pioneer works on Buddhism of Nepal. The book is aimed to throw light on 
the history of Buddhism of Nepal from 704 to 1396 A.D. covering the rule of 
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sivadeva II to Sthitimalla. The author has completed the book in ten chapters 
and each chapter is discussed in different sections. 

The book starts with the “Introduction: Sources”. The author deals with various 
sources that he found essential for the study of Buddhism in Nepal. From the 
sources he has prepared a historiography revealing the works of former 
scholars working in the history of Nepal. He has given due importance to B.H. 
Hodgson as the first scholar to work on Nepalese Buddhist manuscripts and 
collect them. With help of it, he later wrote a book entitling Illustrations of the 
Literature and Religion of the Buddhists and Essays on the Language, 
Literature and Religion of Nepal and Tibet. The book has been reviewed above. 
He describes History of Nepal with an Introductory Sketch of the country and 
People of Nepal of Daniel Wright have detailed accounts of Buddhist rituals 
and places of importance. Similarly, he writes ‘Inscriptions from Nepal’, of B. 
Indrajeet and G.Buhler published in 1880 A.D. a valuable source to interpreting 
history of Nepal. Among the Nepalese scholar the author appreciates D.R. 
Regmi, historian and scholar for his books Ancient Nepal, Medieval Nepal 
(early medieval Nepal 750-1530 A.D.) part I, published in 1965 A.D., 
Medieval Nepal (source materials for the history and culture of Nepal 740- 
1768 A.D.). The books, he considers, important for studying history culture, 
tradition and religion of Nepal. 

Chapter two of the book entitling 'Kings and Preachers (704-786 A.D.)' is 
divided into three sections. In the first section the author has discussed the role 
of contemporary LicchavlKings -Sivadeva II and Jayadeva II, their relation 
with India and their contribution to the development and promotion of 
Buddhism in Nepal. Section two of the chapter throws light on the biographic 
note on contemporary Indian Buddhist scholars i.e. Santaraksaita (705-762 
A.D.), Padmasambhava (717 -775 A.D.) and Kamalslla (720 -780 A.D.). In 
the chapter, the author attempted to sum up their role in expanding Buddhism 
in Nepal and Tibet. He opines that the Buddhist trio prepared a sound ground 
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of Buddhism in Nepal, which became main spring of propagation in places 
beyond the Himalayas. But he seemed confused when he wrote It was his 
(Santaraksaita’) intellectual influence that Sivadeva II could be impressed to 
take interest in Nepalese Buddhism in 749 by granting a liability-free village 
Agrahara for the up-keep of the famous AryaSangha (Arya-Bhiksau-Sangha) 
with its head office in Sivadeva Vihara.” How could Sivadeva II ruling the 
country between 693-705 A.D. grant the land in 749. The writer seemed 
confused in corresponding Saka Era to A.D 1 . 

Similarly, section III of the chapter has descriptions about the early 
Siddhacaryas circa: 700 -800 A.D., and their role in the promotion of 
Buddhism in Nepal, Tibet and India. It was at their influence the author states 
that Nepal gave birth to a new spiritual tradition as the Caturratna i.e. Guru, 
Buddha, Dharma and Sangha which became the characteristic contribution to 
the Buddhist ideology (60). The section throws light on the activities of 
Siddhacaryas and their philosophy. It also deals with Dohas or Carya songs and 
dances how it developed as an order of daily life in Nepal. 

Under the title Samkara And His Disciples in Nepal: 788 -850 A.D. conditions 
of Nepalese Buddhism before Samkaracarya 1 s visit to Nepal is discussed in the 
section of the third chapter of the book. It describes the condition of Nepalese 
Buddhism at the time of Samkaracarya’s visit on the role of Samkaracarya in 
propagating Brahaminical system against Buddhism that was flourishing in 
Nepal. It is believed that he had visited the country during his pilgrimage-cum- 
digvijaya-abhiyana just after the trip of Mithilawhen he came to know about 
the sad phase of Hinduism of Nepal. Rajendra Ram writes that Buddhism was 
in a state of steady decay when Samkaracarya appeared on the scene of Nepal. 
It was dying out of inner exhaustion even though it had not been deprived of 
royal favour. He disagrees with other European writers like Hodgson, Daniel 

1 Vajracarya Dhanavajra, “Madhayakallna Nepal (Medieval Nepal)” in Nepal Paricaya (Introduction to 
Nepal), Kirtipur: Curriculum Development Center, Tribhuwan University: 1976 A.D., Pp.72-73. 
Dhanavajra Varacjarya mentions Sivadeva II ruling around 693-705. 
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Wright who writes Samkaracarya had burnt Buddhist manuscripts, scriptures, 
attacked SvayambhuChaitya, Vihars and witnessed monks and Buddhists 
murdered or forced to leave monk-hood and compelled them to marry. The 
author is of the opinion that these generalizations presented by European 
scholars regarding activities of Samkaracarya were cheap and facile. He 
believed at their ignorance about the nature of differences between Hinduism 
and Buddhism they treated the religious tensions in Nepal. But, he agrees that 
the advent of Samkaracarya for a period became a factor in making Buddhism 
unpopular in Nepal. 

While throwing light on Samkaracarya as a great orator of his time, the author 
has descriptions how he influenced the rulers of Nepal. He was able to replace 
Buddhist priests with his followers from Kerala, the Namudiri Brahmins. He 
established a Brahaminical cult in Manicuda Parvata, an abode of Buddhist 
tantric cult and Hindu traditions were introduced in Mahankal temple. 

Samkaracarya, according to the writer, seemed advocating his theory of 
Mayabad, a pessimistic theory, social philosophy of GautamSmriti and never to 
go beyond Brahaminical traditions in religion and monarchal tradition in his 
social and political approach. After the death of Samkaracarya in 820 A.D. at 
Kanchakamkothi in India, no Hindu leader with this status visited Nepal. Thus 
his visit came to be remembered as one that brought displacement of 
development of Buddhism and introduced Brahaminical traditions in Nepal. 
His description about the visit lacks historical evidences. On the contrary 
Dhana Vajra Vajracarya relates the incident with Sivadeva III ruling Nepal 
Mandala. He describes Sivadeva influenced by Samkaracarya and he sends one 
of his son to have the diksafrom him. It is also stated that Samkaracarya built a 
temple in Banaras from the bhet he received from the King. 

Chapter 4 entitling Nathpantha and Nepalese Buddhism 850-940 A.D. is 
concentrated in describing the religious condition of Nepal before Gorakhanath 
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visited the capital. In the chapter he has discussed about the date of 
Gorakhanath and his religious works in Nepal. During his twenty years stay in 
Nepal the writer esteemed him to have advocated an ideal of casteless society. 

While discussing the arrival of Gorakhanath, the author has talked about the 
relativity of Gorakhanath and Matchendranatha, the Gorakhanath philosophy 
i.e. alloy of Hathayoga and Buddhist Tantricism. 

The author attempts in the fifth chapter to throw light on how the contemporary 
Nepalese, Tibetan and Indian Buddhist scholars visiting Nepal exchanged 
ideas, developed mutual cooperation in reviving Nepalese Buddhism by 
composing various texts and preached the people in their respective countries. 
He believed that these efforts developed Nepal as a centre of Buddhist learning. 
The chapter also sheds light on Nepal’s role in adopting a policy of socio¬ 
religious isolation aiding revival and survival of Nepalese Buddhism. The 
chapter equally deals on the founding of Kathmandu city, the chariot festival of 
Matchendranath and initiation of Rudradev in 1028 A.D. 

Chapter Six is devoted to Atisa’s visit to Nepal. The author narrates the state of 
confusion prevailing among the Buddhists of Nepal. At such a crucial period he 
describes Atisa’s visit to Nepal to have inaugurated a new era in the history of 
Buddhism of Nepal. His visit wiped out ideological differences prevailing 
during the period. How his scholarly personality diffused the differences 
created by Brahaminical concepts is narrated in the chapter during his one year 
stay in Nepal. 

The chapter seemed Atisa’s biography headed under his early life, visit to 
Tibet, meeting with the heretics and his transforming effect on the robbers. 
Atisa's stay at SvayambhuChaitya and his work for Nepalese Buddhism, the 
episode of Tham vihara, work of Atisa's in Nepal, Atisain Tibet 1042-1054 
A.D. and a reappraisal of Atisaand his alma mater, Vikramsila Monastery. 
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Cakrayan, a mystic and esoteric cult, founding of Kalcakrayana, a tantric sect, 
is highlighted as his activities in Nepal. 

The seventh chapter entitling Visit of the Tibetan Buddhist to Nepal: 1052- 
1140 throws light on the contribution of Tibetan Buddhist monks, scholars and 
laymen who visited Nepal, in the development of Nepalese Buddhism. 
Prominent among them, as mentioned by the author were Milerapa, rNog Lo- 
chen, Ma-geig, Khon -phu-ba, Lha rje-zla-bai od-zer and Zig-po of: dbUs. 

This chapter also covers the role of Karnatas (1097-1324 A.D.) and their 
influence in the history of Nepalese Buddhism. Nanyadev, the founder of 
Karnatas dynasty of Trihut is highlighted as a shrewd politician and his 
conceived objective of spreading saivism, establishing Simrongarh as capital in 
the land of Nepal, and how his attempt could not adversely affect Buddhist 
society of the valley is well described (pg.138 -146 A.D.). 

Tug of War between Hinduism and Buddhism in Nepal; 1140 -1255 A.D. is 
the title of the eighth chapter of the book In this chapter (pg.147 -174 A.D.), 
the author has dealt on accounts of revival made by Maithali Brahmans through 
different Hindu texts like Miasma, Nyay, Dharma and different saiva cults and 
their efforts to popularize orthodox Hindu rites, forcing Indian Buddhists to 
adopt Brahaminical society and the creation of Bahul cult, (a sect formed with 
the amalgamation of Buddhist Tantric and Hindu school). The situation 
brought a state of conflict in the religious field of India and affected Nepalese 
Buddhism. 

Similarly, the author highlights the Turkish invasion in India. The invasion 
compelled fugitive Indian Buddhists to migrate into Nepal carrying many 
Buddhist texts for their safety. The fugitive Indian Buddhists like santaraksait, 
Ravindra Dev and many others stayed in Vihars of Kathmandu Valley and they 
stored the texts there. Many of them also went to Tibet. The others who came 
to Nepal were Indian Buddhist artists and Buddhist monks. The author has 
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described how Nepal was benefited by them with Buddhist texts and how they 
helped to develop Vihars as centers for Buddhist learning and propagation. 
During this period, Buddhist scriptures were copied. The visit of Indian 
Buddhist scholar Dharmaswamland his contribution in Nepalese Buddhism is 
also highlighted in this chapter. 

The ninth chapter of the book is concentrated to the period of transformation in 
the history of Nepalese Buddhism caused by natural calamities like 
earthquakes, famine, political unrest and the foreign invasions affecting the 
pace of development at the center. The author has thrown light on the 
earthquake of 1255 A.D. which devastated many Buddhist establishments such 
as Vihars and Caityas, causing immeasurable loss to Buddhist manuscripts, art 
and artifacts along with the lives of Buddhist monks and laymen. The impact 
was so strong that the renovation and reorganization of the establishment could 
not be carried on for a very long time. 

Chapter ten describes the rise of Sthitimalla and his social policy as a turning 
point in the history of Nepalese Buddhism. The codification of Nepalese 
traditions into a Brahaminical frame, introducing class system in a cast-less 
Buddhist community, staging dramas based on Brahaminical stories are some 
issues discussed in the chapter. The author therefore seems right in naming the 
chapter as the period of Brahaminical purge of Buddhism. 

The author has also mentioned various reforms introduced by Sthitimalla which 
were implemented to avoid the roles of local Buddhists and their influence on 
politics, agriculture, town planning, trade, commerce, religions and traditions, 
all of which had deep roots in contemporary Nepalese society. 

The author further highlights the emergence of Sthitimalla as the sovereign 
king of Nepal with more power and conviction after the death of his co-ruler 
Jayarjundev in 1382 A.D. and his marching ahead for stemming the progress of 
Buddhism. 
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2) John K. Locke (1980 A.D.), was born in the U.S.A. 2 As a teacher he has 
been working in St. Xavier's School for the last fifty years. During his stay in 
Kathmandu, he took keen interest in Buddhism in Nepal Mandala or simply 
Newara Buddhism. He completed his M.A. Degree on Nepalese History and 
culture from TribhuvanUniversity. He was awarded with Ph.D. Degree for his 
research work on the title Karunamaya. He carried his work at the Research 
Center for Nepal and Asian Studies. Later he taught Buddhism of Nepal 
Mandala to the students of Buddhist Studies in Tribhuvan University from 
1999 to 

2004 A.D. Although a Christian by birth, he has established himself as an 
expert in Buddhism of Nepal Mandala and Buddhist culture. He has carried out 
many research works and written many books. “Karunamaya”, the cult of 
Avalokitesvara - the valley of Nepal, is one of the outcomes of his research 
work. It helps the reader to understand Nepalese society, the general advance of 
the people and the various cultures and religious strands with which the present 
cultural fabric of Nepalese society is woven. It was first published in the year 
1980 A.D. 

The present book Karunamaya is concentrated in one among the most popular 
deities worshipped in the Nepal Mandala. Buddhism of Nepal Mandala, 
popularly known as Newara Buddhism, belongs to Mahayana and Vajrayana 
sect of Buddhism. The book attempts to describe about the living tradition of 
Newara Buddhism practiced in the Vihars especially at Jana Baha along with 
different rites and rituals followed in accordance with Mahayana and 
V aj ray anac onception. 

The author mentions in the introduction that he had chosen the cult and the 
history of Avalokitesvara -Matchendranath, which is worshiped by both the 
Buddhists and Hindus, as subject of his work and opines it to become a best 
example of interaction between Hinduism and Buddhism The author has aimed 

"Personal inquiry. 
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at the same time to show the cultural influences at work within the valley 
which gave rise to the current misconceptions. 

In order to explain them, Locke has divided his work in four parts, subdivided 
into fourteen different chapters. The first part deals with the social and 
religious structure of Newara Buddhism, Bares and Bahas their priests, culture 
and traditions and principal rituals of the Vajracarya in two chapters. In the 
second part of the book, the author had tried to deal on the cult and specific 
rituals of worship of Seto Matchendranatha, “Jana Baha, its temple complex, 
“the “History of Jana Baha and its cult of Avalokitesvara”, “The Sangha of 
Jana Baha and Daily Worship of Avalokitesvara”, “The Monthly Observance at 
Jana Baha” “The Annual Festival of Jana Baha" in five chapters or chapter 
three to seven. Part three of the book is concentrated in the history and 
development of Bunga-Dya: cult and other related Lokesvaras, the Present cult 
of Bunga -Dya:- Rato Matchendranatha”, “Chronology of the Cult of Bungaa- 
Dya:” “Development of the Cult of Bungaa-Dya:- Rato Matchendranatha”, 
“The Chobhar and Nala Shrines of Avalokitesvara and “The Minor Shrines of 
Avalokitesvara”in five chapters i.e. from chapter eight to twelve. Similarly, 
part four of the book is devoted on the themes, Matchendranatha 
“Avalokitesvara becomes Matchendranatha”and the conclusion in two 
chapters, thirteen and fourteen respectively. 

Karanamaya Lokesvara is known as the god of compassion and mercy. It is one 
of the most respected deities in Kathmandu Valley. The four Karunamayas are 
the cult of Avalokitesvara. Jana Baha Dya: (Padampani Lokesvara) of 
Kathmandu, Bungaa Dya: (Amogpasha Lokesvara) of Patan, (Anandadhari 
Lokesvara) of Chobhar and Nala Karanamaya (Sristikanta Lokesvaraof Nala). 
They are enshrined in different cardinal points of valley, as at Kathmandu, 
Lalitpur, Chobhar and Nala. Newari speaking Buddhists of the Kathmandu 
Valley address them as Jana, Bhaha Bungama or Bunga Dya: Karanamaya, 
Chobhar Karanamaya and Nala Karanamaya respectively. Non-Buddhists refer 



17 


to these deities collectively as Matchendranatha. The chariot festivals of Jana 
Baha Dya: Karanamaya and Bungaa Dya: Karanamaya are the oldest and most 
highly celebrated festivals with spontaneous participation by the people of 
Kathmandu valley. 

Locke has made an attempt in the book to introduce the cult of 
Avalokitesvarawith reference to the popular four Karunamayas and their 
common functions. Although the rites and rituals are different, the common 
rituals of the above four Karunamayas can be divided into daily, monthly, 
annual rituals in terms of bathing ceremony and chariot festivals. Though Rato 
Matchendranatha comes first in order, he starts with Seto Matchendranatha 
stating that the rituals for the second (i.e. of the Seto Matchendranatha) are 
performed in details and exactness with better understanding of rituals and its 
meanings. But the writer has not mentioned about primary differences in the 
rituals performed. The author has also mentioned in order of importance, 
Bunga Dya: Lokesvaraand Jana Baha Dya: Lokesvara as the two most 
important Karunamayas followed by Chobhara Lokesvara and Nala Lokesvara 
as the third and fourth. They were also known as the ‘four sisters’. 

In Chapter One of the book under the title “Bares and Bahas”Locke has 
described about the structural setting of Newara Buddhism covering its main 
parts, principle rituals, and role of Bares and Bahas. According to him the word 
bare is a derivative of the Samskrita term Bandya which means respectable. 
Similarly, Baha comes from the Samskrita word Vihara where the Bares reside, 
as monastic or household monks and practice Buddhism. He therefore stated 
that both Bares and Vihars are two important features considered in Buddhism 
of Nepal Mandala. 

Locke, in his book has tried to introduce who the Bares are and what their 
relation is, with traditional Buddhist monks, i.e. the Bhiksus and household 
monks. He was of the opinion that Sakyas or Vajracaryas were not divisions 
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but one caste, Bares who have become Sakya and Vajracaryas only after the 
completion of rituals like Barechuyegu or Acaryaviseka. The author has 
described about the rites and rituals of being a Sakya and Vajracarya and their 
role in the Buddhist society of Nepal Mandala. 

Locke called Viharas the pillars of Newara Buddhism. There are many Vihars 
founded during the Licchavland medieval periods developed as centre for 
Buddhist studies and practices. Many Indian, Tibetan and local scholars who 
came to Nepal stayed in these Vihars and wrote many Buddhist texts and 
formulated many rites and rituals. These Bahas, Bahi or Vihars have therefore 
become important aspect in the study of Buddhism of the Nepal Mandala. 
Locke had attempted to highlight about these Vihars, their division as main and 
Kaca (branch) Bahas, Bahi and the functions that they perform. He has also 
produced the lists of such existing Bahas and Bahi of Kathmandu, Lalitpur and 
Bhaktapur. As many of them were destroyed during foreign attacks or 
collapsed during great earthquakes, the author has mentioned the remaining 
Viharas only. 

Chapter 2 highlights the Principal rituals of the Vajracaryas performed by 
Vajracarya which has remained one among the most important features in 
Buddhism of Nepal Mandala. Some scholars claim and criticize that Buddhism 
of Nepal Mandala is the mixture of Buddhism and Hinduism.They say that 
there are no ritual performances in Buddhism. Locke tried to convince them 
that rituals were developed with Buddhism from Mahasamghika community to 
a flourishing Mahayana centre. Since then ritualistic worship had become a 
parcel of monastic life”. Circumambulating, offering water or burning incenses 
are also rituals practiced by Theravada Buddhist monks. 

He further opined that a ritual is a path of devotion (Bhakti Marga) that was 
developed within Mahayana Buddhism. With the coming of Tantric Buddhism, 
rituals assumed a much more central role. Texts like Kriya tantra, the 
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Mahamanjusrimulkalpa for rites were developed. This development took place 
in Buddhist Universities like Nalanda in Vikramsila of India. Mahayana and 
Vajrayana Buddhism was practiced and flourished in India for a long period of 
time. The advent of Hinduism over shadowed Buddhism and vanished forever 
from India. Regarding the mixture of Buddhism and Hinduism, it would have 
been better, had the author mentioned other reasons like the then political 
scenario, entry of saivasm, existence for survival of Buddhism or even as an 
example of cordial understanding between two pantheons'. Besides, the author 
has dealt in detail, other important rituals carried by Vajracaryas like Guru 
Mandala, Kalash puja, Homa sacrifices etc. The author also describes various 
types of substances i.e. Pancagarvya, Argha, Padya, Tarpan, Pancapacara, 
Puspa, Dhupa, Dipa, Gandha, Naivadya, Bali etc. offered during the general or 
specific Pujas which are mentioned above. The author has also listed the 
meanings of the material that are required for the rituals. The author highlights, 
in detail, when and why these rituals are performed. 

Chapter 3, has descriptions of Jana Baha Dya: Karunamaya shrine and Baha 
complexes where it is enshrined. While describing arts and architecture of the 
Vihara, the iconography of deities, the historical remains, the legends, people’s 
sayings, stories, the inscriptions found around Bahas and shrines are also dealt 
in this chapter. 

In Chapter 4, the author highlights the legend of Seto Matchendranatha, its 
origination and chariot festival. Similarly the historicity of Jana Baha and its 
relation with Jamal of Kathmandu is also discussed. The author had presented 
various sources as Svayambhu Purana, Vamsavali, inscriptions, later Newari 
works, and historical contents to verify its origination. With the help of these 
sources he stated that “a constant and probably accurate tradition that the image 
of Jana Baha was brought from outside, probably from Jamal and enshrined in 
Kanak Chaitya MahaVihara about the time of King Yaksamalla”. This is 
further attested to by the current name Jana Baha (or Jamal Baha) and the name 
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applied to the deity i.e. Jana Baha Dya: Karanamaya and Jamalesvara. Among 
the sources; common to all is Jamal, Jana Baha and Jamalesvara. Similarly, 
other common factors are that it was stolen and later found disposed in a field 
around Jamal. 

While dealing about the Sangha or the association of the Baha, the criteria for 
being a member, priest and their roles are also explained. Similarly, the 
formation of the trust (Guthi), which regulates finance for various regular 
functions and festivals of the deities and Bahas are also explained in chapter 
five and monthly observances like Astami Vrata of Karanamaya are described 
in chapter six of the book. 

The annual festivals of Jana Baha Dya: Karanamaya is briefed in Chapter 7 of 
the book. The festival starts with the great bathing ceremony of the 
Karanamaya on full moon day of the month of Pausa, the reconsecration of the 
image of Karanamaya, followed by the ritual called Dasa Karma Vidhi or ten 
passage of life, Rath Jatra or chariot festival that starts from eighth day of 
bright half of the month of Chaitra. People from different directions come to 
participate spontaneously in the annual festival. 

In Chapter 8, under the title ‘The History and Development of the Cult of 
Bunga Dya: Karanamaya and the related Lokesvara’, the author has 
concentrated in describing about Bunga Dya: Karanamaya-Rato 
Matchendranatha. It is the oldest of all four Karunamayas and attracts people 
from all parts of the valley during the chariot festival. The author has also 
mentioned it as the festival that lasts for the longest duration. Besides, it has 
two temples of residence - one in Bungamati and the other at Ta Baha in Patan. 
The linkages of Bungaa Dya: with Jawalakhel and the Bhoto Jatra are also 
described. 

In chapter 9, under the title Chronology of the cult Bungaa Dya: Karanamaya, 
Locke narrated the cult of Bunga Dya: from different sources. The role of 
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Narendra Dev, the King of Bhaktapur, Bandhu Datta Acarya of Kathmandu 
and Lalit Jyapu of Patan in bringing the deity into Kathmandu Valley has also 
been mentioned in the chapter. Bunga Dya: and Jana Baha Dya: have nowhere 
been mentioned as Matchendranatha but rather as Avalokitesvara and 
Lokesvara in the stories told at Astami varta, in the longer version of 
Svayambhu purana and in the oldest chronicle Gopalaraj Vamsavali, prepared 
during the time of Sthitimalla. Among them, Matchendrapadyasatakam written 
by a Brahman Nilakantha on behest of Srinivasa (1677) is the first to address 
the deity by the term Matchendranatha. Locke accepts the work of Asakaji 
Bajracarya of Patan entitled “Bungaa Dya: Nepala Ha: gu khan” containing in 
full length, the story of Bunga Dya: and its relation with King Narendradeva. 

In chapter 10 of the book, the writer while describing the development of the 
cult Bunga Dya: Karunamaya Matchendranatha, writes that “the cult of Bunga 
Dya: Karunamaya was entirely Buddhist from the inception and has remained 
so down to present time”. The presence of the King participating in the 
Bungaam Lokesvara chariot festival helped to add more importance to the 
deity. According to the author Bhoto Jatra of Jawalakhel was a new addition 
from 1664 onward and it is introduced in modern period, as it is not mentioned 
in Newari source and Malla period. 

In chapter 11, under the title, ‘The Chobaha and Nala shrine of 
Avalokitesvara’, the author had explained the legends and history of the 
Chobaha Karunamaya or Ananda Lokesvara enshrined in Cobahaor Kaccha 
Pala Giri Maha Vihara situated near Kacchapala hill top. The author mentions 
the peculiarities of the shrine, nailing of the pots and pans and the presence of 
the Sikhara temple dedicated to Gandarvesvara containing a Sivalinga that it is 
always closed. Besides, the author has given long list of historical records 
regarding Chobaha Karunamaya. The author while referring about the Nala 
Karunamaya and its historical legends has described the courtyard complex. 
According to him the shrine of Nala Karunamaya situated in the village of 
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Nalais entirely Newara village and exclusively Hindu”. The image of 
Karunamaya is enshrined in the temple with a bathing platform at the centre 
and a Hindu temple of Bhagvati just outside the complex. The existence of the 
Hindu temple, the Hindu village, and priests from Kathmandu are the 
peculiarities of the Nala Karunamaya, on which the author presents legends, 
manuscripts and inscription as supporting documents for these peculiarities. 
The author is of the opinion that the court does not give a Baha look. 

Under chapter 12, under the title The Minor Shrines of Avalokitesvara, he has 
presented various shrines of Lokesvara scattered around the valley. They 
included Minnatha-Jattadhari of Patan, Rato Matchendranatha of Bhaktapur, 
ItaChhen Tole, Rato Matchendranatha of Thimi, Maru Tole, Bungaa Dya: of 
Dolkha. These scattered Matchendranathas could be a part of history on the 
subject of research works. 

In chapter 13, under the heading ‘Avalokitesvara Becomes Matchendranatha’, 
the author has described how the Avalokitesvarabecame Matchendranatha and 
how Hindu or Nepali speaking people of Nepal address the deity as 
Matchendranatha. From all this historical data explained in the preceding 
chapters, he concludes that the Buddhist deity Avalokitesvara is equally also 
worshipped by the Hindus as Matchendranatha which the author says is not 
unusual in Nepal. Bungaa Lokesora is known as Matchendranatha by Hindus 
since the rule of Srinivasa Malla. He stated that the name Matchendranatha 
have come from two words ‘Matsyendra’and ‘Nath’, which mean ‘fish’and 
‘deity’in Nepali language respectively. This naming of Lokesvara, the teacher 
of Mahadeva as Matchendranatha is derived from a tale of how Lokesvara 
himself appeared when Mahadeva was telling Parvati a story. 

Under Chapter 14, the author concludes by saying that Avalokitesvara has 
always been and is till today a Buddhist deity. He is in reality a Buddhist 
Boddhisattwa Padampani Lokesvara or Avalokitesvara enshrined in different 
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Bahas. The rituals performed are therefore of Vajrayana Buddhist tradition and 
the deity belongs to a Sangha. The priests are also from the Sangha members of 
Baha. 

3) Luciano Petech (1984 A.D.), is the author of the present book. He worked as 
a teacher in University of Rome since 1948. He had a good knowledge of 
Arabic language and the literature. He came to Nepal around 1956 and studied 
Tibetan culture, language, history. Petech had a great quality of learning 
oriental languages. Hence his publication could bring forth more information 
about Tibetan, Chinese, Samskrit, Newari, Hindi and Arabic sources. 

Luciano Petech as a scholar was well known for his contribution to the study of 
History of Tibet, Central Asia, Nepal, China and India. He has published many 
books and among them “A Study of Chronicles of Ladakha”was his first book 
published in 1939 A.D. It was followed by “China and Tibet in Early 18th 
century”in 1950 A.D. and was revised in 1972 A.D. and “Northern India 
according to the Shu-Ching Chu”in 1950 A.D., He has under his publication in 
Italian language a book by the name ”A History of India, Tibet, Central Asia 
and Indonesia”in 1960 A.D. He has written many articles and contributed to 
encyclopedia with his writings. 

Among the books “Medieval History of NepaF’was published in 1958 A.D. To 
complete the book he came to Nepal under financial help of Consiglio 
Nazionale delle Ricerche (National Council for Research), Italy. The book was 
revised during a span of several years in 1984 A.D. 

The book "Medieval History of Nepal" (C.750-1482 A.D.) is divided into eight 
chapters under different titles as sources, chronology, The late Licchavlperiod, 
the transitional period, the early Mallas, Tripura and Bhonta families, 
Sthitimalla and the Karnatas-Mallas and Social and administrative conditions. 
The author had taken into consideration Vamsavalis, colophons, inscriptions 
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and foreign documents as sources for writing the book. The author has also 
mentioned such sources in foot notes or in separate appendixes. 

The author has classified Medieval period into two i.e.Nepalese history into 
two; 

i) Transitional period and Karnata-Malla dynasty (c. 750-1482 A.D.)and, 

ii) The three Malla kingdoms (1482-1768 A.D.). About the two the former 

The book is concentrated on the history of medieval Nepal developed within 
the area of Nepal Mandala or the Nepal valley exclusively inhabited by the 
industrious Newaras. It throws light on the natural resources of Nepal Mandala, 
the local inhabitants' i.e. the Newaras and their significant role in preservation 
and promotion of Buddhist literatures (written in palm leafs in papers and other 
precious manuscripts) religion and traditions during the period. 

Chapter one deals with sources. The author counts four main sources of the 
period important to study on Nepal they are- vamsavali, colophons, inscription 
and foreign documents. The author refers various Vamsavalis as VI, VII, VIII 
to three parts of Gopal- vamsavali preserved in national archives. It is also 
known as Bendalvamsavali VD. (vamsavaliin possession of Dhanavara) and 
VK,(vamsavalipreserved in Kesar Library), and VL (vamsavali summarized by 
Levy). Similarly, VT meant the vamsavali in Samskrita where as VW 
Vamsavali is translated by D. Wright. Petech describes vamsavalis as 
genealogical lists containing the names of the rulers, dates, ruling period and 
the chief events of the period. The writer has distinguished a vamsavali a 
Buddhist or a Hindu as per the rituals performed by a Vajracharya or Brahmans 
in accordance with the events narrated while following religious performances 
during construction of temples Vihars, dedication of images, gift to shrines or 
list of donations. 
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The next important and most reliable source discussed in the book is 
colophons. Colophons throw light on Nepalese tradition of introducing the 
writer, the date of writing or copying the text, contemporary rulers, place where 
the texts were copied or written, name of the sponsor entrusting him with work 
and etc. Generally, it is placed at the end of the work. Colophons therefore 
work as main source to a scholar working on Nepalese history, culture and etc. 
Remarkably, the scholar has produced in the book innumerable colophons 
throwing light on contemporary events. The book throws light on history of 
Nepal from 9th century AD onwards with help of Licchavlinscriptions in stone 
or copper as sources. 

Similarly he has dealt Chinese or Tibetan sources to discuss on relation 
between Nepal China and Tibet Peteach, in this chapter highlights events that 
took between Nepal and Tibet, which helped in further development of relation 
between Nepal and Tibet. Marriage of the Tibetian King Sron -btsan-sgam-po 
with a daughter of Nepalese king Amsuvarma, help of Tibetian to Licchavlking 
of Nepal Narendradev, describing Nepal as a state subordinates (Shu) to Tibet 
in Tibetian source are described well in the book (p.24). The author had 
mentioned many Tibetan and Nepali sources to support the contents of the 
book. 

Chronology is the heading of second chapter of the book. The author describes 
Newari Samvat, as commonly used era founded during the period of 
Raghavdeva and beginning with Kartika Sudi pratipad (20th Oct, 879). Era is 
important part in preparing chronology of history of a country. 

The late Licchavlperiod is the title of chapter third of the book. Under this head 
the scholar has thrown light on the factors i.e. omission of events, 
misplacements, repetition of names of rulers and their dynasties disturbing the 
chronological list of the latter half of 8th century (750 A.D.) and the first half 
of the 9th century (850 A.D.). 
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Chapter four of the book deals with the Transitional Period. Petech has 
attempted to describe about three dynasty lists (mentioned in p.21 and 22) from 
Amsuvarmaperiod till 1039 A.D., the Thakuris of Nuwakot c. 1039-1082 and 
Thakuris of Patan c.1082-1200 with help of Vamsavali. But the whole 
discussion lacks authenticity. The author therefore has taken the period as 
transitional. The author has referred different Vamsavalis such as Vamsavali 1, 
Vamsavaliof Kesar library, Vamsavali of Dhana Bajra to highlight differences 
of ruling period mentioned among the Vamsavalis.The author has with all 
above mentioned Vamsavali and colophons to come to his conclusion. While 
dealing with them, the author has not failed to describe the contributions and 
roles of the rulers in the development of Buddhism. It shows manuscripts and 
colophons of Buddhist text became a source for political history of the period. 

Peteach, in this chapter, highlights the visit of great Buddhist scholar and 
teacher of Vikramsila University, Dipankarsrijana popularly known as Atisa’s 
visit to Nepal. His stay at different places, like Tham Bahi, Svayambhu etc of 
Kathmandu Valley and his scholarly activities for the development of 
Buddhism in Nepal are well described. 

Sthitimalla and Karnata-Malla are the contents of chapter seven of the book. 
The author describes how Jaya Sthitimalla came to power after the exile of 
Bhonta ruler Jayarjundev in 1381 A.D. The chapter also throws light on the 
biography of Sthitimalla to introduce who he was, how he inherited the throne 
with help of available different sources. Sthitimalla’s introduction of new rules 
and regulation in the administration, his attempt of changing Nepalese social 
structure into an orthodox Hindu frame are well described in this chapter. The 
chapter also contains the description of others rulers with supporting 
documents up to 1482 A.D. The author describes Nepal Mandala or Nepal 
Valley as a central independent kingdom within a definite territory. It also 
throws light on the feudal chiefs, cities and towns and the urban area. 
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4) Brian H. Hodgson (1991 A.D.) is a familiar name to the scholars working on 
Nepalese history. He was one among the former scholars from abroad to study 
on Nepal, its history, culture, economy, language, literature, religion and etc. 
By birth, he was a Christian. He was born on February 1, 1800 in Prestbury, 
Cheshire in England 3 . At the age of 16 he was selected for Foreign Service and 
was sent to India. He had learnt various languages i.e. Bengali and Samskrita 
before he joined the service. He came to India in 1816 A.D. He was posted to 
Kumaon where he got an opportunity to learn Nepali language. Later he joined 
the Nepal Residency in 1820 A.D. He stayed in Kathmandu for 21 years from 
1822 to 1843 A.D. as a British resident in the court of Nepal. 

Hodgson was a successful diplomat. He left no stone unturned to bring the 
Durbar under the British influence. His rivalry with Bhimsen Thapa is a well- 
known event to the students of political history of Nepal. But his interest in 
Newara Buddhism made him the first person to study on the religion followed 
by the Newaras, their culture and traditions. For this purpose, he spent most of 
his time in Nepal. But the task was not so easy. The situation of the country 
was such that neither the local inhabitants who wanted to come into contact 
with the foreigners nor any person coming from abroad could feel comfortable 
in meeting one another. In such state, it was no less than a Herculean task to 
study Buddhism and know more about its literature. Moreover, available 
literature was vague and shadowy. Had he not received the help from 
Amritananda, a local Buddhist scholar of Patan he would not be in position to 
collect scattered original Buddhist manuscripts and other neglected documents 
or other various materials on Buddhism from Nepal and study them. 

Hodgson labored hard to collect original and rare texts of Mahayana and 
VajrayanaBuddhism written in Samskrit and Newari scattered around various 
Vihars or in personal possession. In order for the scholars use these collections 


3 

William Wilson Hunter, Life of Brian Houghton Hodgson , New Delhi: Asian Education Service, 
1991. 
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in future, he presented the scriptures, manuscripts, texts and etc. to the Asiatic 
Society of Bengal, the Library of Paris Museum and the British Museum. It 
proved to be a benevolent act from his part towards compiling Buddhist 
scriptures and having them stored so that it would help other scholars to 
continue further studies on it. Moreover, these scriptures now act as source to 
the researchers working on medieval history of Nepalese Buddhism. Later he 
distributed his collection among different libraries in Europe. 

Contemporary scholars like Amritananda helped him learn more about these 
important texts and about writing notes and seminar papers on them. Many of 
them can now be read in the contemporary journals published from India and 
London. His articles inspired other scholars to study on Nepal and his 
collection helped them to march ahead. He was, therefore called Buddhist 
Ambassador to Europe. 

Essays on the Language, Literature and Religion of Nepal and Tibet Together 
with Further Papers on Geography, Ethnology and Commerce of those 
Countries is one among the outcomes of his study on Buddhism of Nepal. The 
book is a collection of articles published in the journal of “Asiatic Researches” 
in 1828 A.D. and reprinted in “Illustrations of the Literatures and Religion of 
the Buddhist”in 1841 A.D. The present book is a compilation of those articles 
published in 1843 A.D. by Turner and Co. (57 & 59) Ludgat Hill, London. It 
was reprinted by Asian Education Services, New Delhi in 1991 A.D. 

The book is divided into two parts. The first part includes eleven articles on the 
language, literature and religion of Nepal and Tibet. Among them the last one 
was not published earlier. The second part consisted of eight articles dealing 
with Geography, Ethnology and Commerce of those countries. The last two 
were not published earlier. 

The articles included in the first part as stated above concentrated mainly on 
the languages, literature and religion of Nepal and Tibet. The first article (page 



29 


1 to 35) deals on the theme and mentions Newari, Samskrita and Tibetan as 
major languages of Buddhist literature of Nepal 4 . He opines Newari as a poorer 
dialect in comparison to Tibetan, obliging to borrow Samskrita as the sole 
language of Buddhist literature. He found that Ranjanaand Bhujimola Palm 
leaves scripts were used mostly. Hodgson gave similar importance to Tibetan 
language for the study of Buddhism. The exchange of visits of the Tibetan and 
Nepalese teachers and their combined work on the religion produced several 
notable works. Under this chapter, Hodgson had thrown light on Tibetan 
manuscripts like Kamgyur and Stangyur to know more about the philosophy of 
Tibetan Buddhism. 

The book has a sound message to academicians that relevant literatures are the 
main source of information to study on a country’s history, politics and religion 
etc. These literatures can be in the form of books, inscriptions, hand written 
text on palm leaves or printed notes, pictures, wall paintings and so forth. To 
know more about Buddhism in Nepal, Hodgson thereafter started collecting 
literary works on the subject. His collection included important Buddhist 
Samskrita literature and scriptures like Prajnaparamitaand other Navagranth 
Sutra from various monasteries, libraries and personal collections 5 . To him, 
“all that the Buddha has said, as contained in Mahayana sutras and the rest of 
the sutras" is Dharma Ratna or the precious science. 

Among Mahayana Buddhist literatures Prajnaparamitawith five divisions 
(described in pg. 16), containing the perfection of insight or wisdom, according 
to Hodgson, is the central element of perfection or Boddhisattva ideal of 
Mahayana Buddhism. It is the most sacred and important scripture for 
Buddhists. Buddha vacana, the words of the Buddha can be in any of twelve 
forms as Sutra, Geya, Vyakarna, Gatha, Udana, Nidana, Ityukta, Jataka, 


The article was first published in Asiatic Researches vol. xvi in 1828. It is also reprinted in 
Illustrations of the Literature and Religion of the Buddhists published from Serampore on 1841. 

5 The other eight Granthas are Sadharmapundarika, Samadhiraja, Gandabyuha, Lalitavistara, 
Suvarnaprabhasa, Tathagataguhyeka, Lankavatara and Dasabhumika. 
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Vaipulya, Adbhuta Dharma, Avadana and Upadesa, In other words the 
scripture containing the above twelve forms of topics, are Prajnaparamita, 
works of praise, narrative of work, verses, dialogue, treatises, explanations, 
metempsychosis, treats of several dharma, unnatural events, fruits of actions 
and treat of the esoteric doctrines equal to tantras respectively. They are usually 
written in Ranjanaand Bhujimol on palm leaves scripts. The scripture is not 
easy to understand, therefore, he stated, “Buddhism is not simple, but a vast 
and complicated structure erected during ages of leisure, by literary people”. 
The word ‘leisure’s not the objective of such work. In my opinion, it is their 
dedication to such work for the benefit for all human beings. 

Hodgson was the first to work on Buddhism of Nepal and to highlight such 
important instances. To him Adi Buddha, the infinite and self-existent deity, is 
considered as the only deity and as the cause of everything. To worship 
AdiBuddha or supreme god is characteristic of Nepalese Buddhism. Adi 
Buddha laid the conception of Dhyanl Buddhas for active causes of creation 
and governance of the world with possession of five wisdoms. 

According to Hodgson,speculative Buddhism embraces four very distinct 
systems of opinions. The first isSwabhavikawhich stands for one respecting the 
origin of the world or matter. Second is Aiswarika stating those who believe in 
AdiBuddha as the foremost. Third is, Yatnika or intellectuals who possess free 
wills and fourthly Karmika who gives importance to moral conducts. The 
religion of Nepal, he writes, revolves around Pravritti-active worldly life and 
Nirvittri- final emancipation or liberation from worldly life. To acquire 
clearance, various doctrines are formulated and practiced. The author mentions 
that these doctrines are generated from Mahayana doctrines, the oldest form of 
Buddhist philosophy. 

The author describesChaityas as the principal object of worship of the local 
Buddhists in Nepal. The leading and fundamental association of this object is 
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that of a Triad as Buddha Dharma and Samgha where Buddha means mind, 
dharma means matter and Samgha means the solidarity or congregation of the 
two. 

Hodgson’s account of the philosophical school of Buddhism and their sub 
divisions regarding deity, enumeration of the object of Buddhist worship, 
exposition of Buddhist religious order are the most important outcome of his 
work on Nepalese Buddhism (pg.35-65). The fact, that Hodgson came to Nepal 
as a British envoy but returned to Europe as a Buddhist ambassador is reflected 
in this article Sketch of Buddhism from Baudha writing of Nepal. Pandit 
Amritananda Sakya, a renowned Buddhist scholar from Patan, who was well 
versed in Sanskrit helped him procure and translate them. From them Hodgson 
was able to draw series of questions on various issues on religion and 
philosophy and the answers which he seeked from Amritananda helped him to 
bring into light many facts on Buddhism of Nepal. The series of questions and 
his replies are also mentioned under this chapter in the book. The author had 
mentioned a list of Samskrit Baudha works where he gives credit to the 
Buddhist scholars whom he owed a lot. Through these works, and advice he 
could expose many unknown facts about Nepalese Buddhism and helped him 
to bring into light new facts on Buddhism of Nepal. 

“Essays on the Language, Literature, and Religion of Nepal and Tibet” stands 
as a set of articles published in the journal of Asiatic Society of Bengal. Later 
he compiled these articles and published in the form of a book in 1874 A.D. 
“Essays on the Language, Literature and Religion of Nepal and Tibet” is an 
opening section of Hodgson’s first essay. The series of questions and his 
replies are also mentioned under this chapter in the book. Hodgson’s essays 
merged religious aspects with philosophic touch of Buddhism It has the 
narration of philosophical schools of Buddhism and their sub divisions 
highlights the Buddhist deity as object of worship. In other words it is an 
exposition of Buddhist religious order. 
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Hodgson and his writings brought a great sensation among scholars in Asia and 
Europe. Many such scholars praised and equally criticized his writings on 
different aspects of Buddhism of Nepal he had covered (pg.96). It inspired 
them to visit Nepal and know more about Nepal and Nepalese Buddhism. They 
disclosed entirely new ideas on religion of Nepal, its language, literature, and 
various schools of philosophy. Of course, it was the beginning of writing on the 
history of Buddhism in Nepal. And the book helps to throw light on European 
speculations on Buddhism of Nepal Mandala. 

5) Edward Conze (1993 A.D.) 6 , one of the most distinguished writers on 
Buddhism, studied Indian and European comparative philosophy at the 
universities of Bonn and Hamburg. He later lectured in psychology, philosophy 
and comparative religion at the universities of London and Oxford, held a 
number of academic appointments and served as vice-president of the Buddhist 
Society. His books include Buddhism (1951 A.D.), Buddhist Wisdom Books 
91958 A.D.), Buddhist Thought in India (1962 A.D.), Thirty Years of Buddhist 
Studies (1967 A.D.), Buddhism- Its Essence and Development (2001 A.D.) and 
many translations from sacred Buddhist literature. 

In the present book ‘A Short History of Buddhism’ Conze provided a compact 
summary of the development of Buddhism from the time of the Buddha to the 
present day. With skill, sympathy and insight, he briefly traced all the key 
aspects of 2500 years of Buddhist history - Hinayana, Mahayana, Tantra, Zen 
and discussed each of the countries where it had and continued to have a major 
influence. Conze’s classic introduction has come to be recognized as ‘must’ 
reading for all those interested in Buddhism. 

Besides Introduction chapter, the book is divided into four chapters like 
Chapter 1 The First Five Hundred Years: 500 - 0 BC, Chapter 2 The Second 
Period: AD 0 - 500, Chapter 3 The Third Period: AD 500 - 1000, and Chapter 

6 Edward Conze, A Short History of Buddhism, Reprint, New Delhi: Research Press, 1993 
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4 The Last one Thousand Years: AD 1000 - 1978. The titles of chapters 
themselves reflect the periods the Buddhism went through. 

It seems the author avoids the controversy about the exact date of birth of the 
Buddha the provider of antidotes to three ills- violence, self and death by 
mentioning the Buddha’s period to be around round. 600 or 400 BC. Conze 
points out that Buddhism has mainly flourished for the last two thousand years 
in rice growing countries which had previously had a cult of Serpents or 
Dragons and it never made headway in those parts of the world which view the 
killing of dragons as a meritorious deed or blame serpents for mankind’s ills. 

Buddhism developed in India when major changes along with urbanization 
were taking place leaving less scope for individualism. The author remarks that 
the Buddha always stressed to be a guide, not an authority asking all 
propositions to be tested, including his own. 

While describing death in terms of Buddhism as an evil force ‘Mara’, the killer 
which diverts us from the path leading to freedom, he explains that we are tied 
to Mara’s realm through our cravings and ego-centred personality which are to 
be shredded off to win relief from an endless series of repeated deaths. 

The author divides the 2500 years of Buddhism that persisted after having 
undergone profound and radical changes, into four historical periods. The first 
period is that of the old Buddhism, which largely coincided with what later 
came to be known as the Hinayana; the second is marked by the rise of the 
Mahayana; third by that of the Tantra and Chan and fourth of the last 1,000 
years. The author attributes characteristics of the periods like the first period to 
be purely Indian, psychological, second to be the time of conquest of Eastern 
Asia thus having non Indian thought, ontological, third time of spreading to 
China having cosmic reasoning. Similarly, the first is concerned with 
individuals who practiced through self control; the second turns to the nature 
(svabhava) of true reality; the third sees adjustment and harmony with the 
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cosmos. Likewise, the first period adopted arhat ideology of a person who has 
no attachment; in the second, it is the Bodhisattva ideology of a person who 
wishes to save all his fellow beings and the third has an ideology of a siddha, a 
man who is so much in harmony with the cosmos. 

The author wonders to note the production of a fresh canonical literature many 
centuries after the Buddha’s death but the same is claimed to be the word of the 
Buddha himself. The scriptures of the first period was supplemented in the 
second by a large number of Mahayana sutras and in the third by a truly 
enormous number of Tantras. He adds ‘all these writings are anonymous in the 
sense that their authors are unknown the claim that they were all spoken by the 
Buddha Himself. 

He expresses peculiarity that at any given time the newer developments did not 
entirely supersede the older ones. The older schools coexisted with the new 
ones, although they were often profoundly modified by them. According to the 
author the five periods of 500 years are enumerated as marking the continued 
degeneration of the Buddhist doctrine. For him the story of Buddhism is indeed 
not only a splendid, but also a melancholy one. 

Chapter 1 The First Hundred Years 500 - 0 BC 

The author feels the complete absence of hard facts that mark the first period. 
The only one confirmed date is the rule of Asoka (274 - 236 BC) whose 
patronage transformed Buddhism from a small sect of ascetics into an all 
Indian religion. He opines even the date of the Buddha’s life is a matter of 
conjecture. 

The author also remarks that throughout the entire period of the first phase the 
scriptures were orally transmitted and they were put to writing form only 
towards the end of the period. Therefore, of the actual words of the Buddha 
nothing is left. The author suspects the Buddha might have taught in 
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Ardhamagadhi but none of his saying is preserved in its original form. As per 
the earliest canon, even its language is still a matter of dispute. He comments 
all we have are translation of what may have been the early canon into other 
Indian language chiefly Pali and a particular form of Buddhist Sanskrit. 
According to the author, Buddhism had itself divided at some unspecified time 
into a number of sects of which usually eighteen are counted. Though most of 
these sects had their own canon, nearly all of them are lost either because they 
were never written down or because the depredations of time have destroyed 
the written record. 

The author mentions Nepal along with Ceylon and Central Asia as the regions, 
outside of India where Buddhism got chance to survive after its total collapse 
in India about 1200 AD. Therefore, he opines only a small portion of what 
actually circulated in the Buddhist community during the first period and some 
modern European books abound in confident assertions about what the Buddha 
Himself has personally taught they all mere guesswork. 

The author Conze considers the Buddhism of first period as that which 
concerns with monastic disciplines, the theory of salvation and the way to it. In 
this chapter, he discusses about fundamental philosophical tenets of early 
Buddhism like Dharma. He also deals with various sects and their disputes. 
These sects lived together in perfect amity exhibiting great tolerance. He 
considers philosophy as one of the most potent causes of sectarian divisions. 
He enumerates Mahasanghika, Pudgalavadins, Vibhajjavadins and 
Sarvastivadins as the dominant sects of the period. 

The author also discusses on monk-layperson relationship and religious 
instructions for the laity focusing mainly on increasing their state of merit. In 
the last portion of the chapter the author presented picture of Buddhist 
expansion in Srilanka and remarks that Ceylon was the only region where 
Asoka’s missionary activity bore fruit. 
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Chapter 2 The Second Period AD 0 - 500 

The author points out that the beginning of the Christian era is marked by the 
rise of a new trend in Buddhism known as Mahayana which took shape by the 
exhaustion of the old impulse that produced much less Arhats as the laity 
demanded equal rights with the monks. Mahayana developed in North West 
indiaand south India, the two regions where Buddhism was most exposed to 
non Indian influences to impact of Greek Art in its Hellenistic aand Romanized 
forms and to the influence of ideas from both the Mediterranean and Iranian 
assets. Soon, the Mahayana, the modified form of Buddhism conquered the 
entire northern half of the world and the Buddhists of Nepal, Tibet, Mongolia, 
China, Korea, and Japan are nearly all Mahayanists. 

The author presents the view that Mahayana evolved as an outburst to keep the 
Buddhism afresh by creation of new innovative literature to meet the needs of 
new ages, new population an new social circumstances. The importance of the 
historical Buddha Sakyamuni was further minimized as the Mahasanghika did, 
and is replaced by the Buddha who is the embodiment of Dharma. In the 
chapter the author elucidates substantially on the evolution of Mahayana and 
also enumerates the distinguishing characteristic features of Mahayana. 

Having devoted to the description of Mahayana, the author further writes that 
the old Hinayana schools also adopted some Mahayana theories either by direct 
borrowing or because they were exposed to the influence which shaped the 
Mahayana. As a result the idea of Bodhisattva now became prominent in the 
vast popular Jataka literature which tells stories about the Buddha’s former 
lives. Originally these tales were fables, fairy tales, anecdotes etc taken from 
the vast fund of Indian folklore which were later adapted to Buddhist uses. He 
further adds a set of ten perfections, compassion, loving kindness, Abhidharmic 
treatise etc were made more prominent in reaction to Mahayana. He made 
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some comparison among different Hinayana sects like Sarvastivada, 
Vaibhasika, Sautrantika and even Mahasanghika. 

He highlights Nepal as the region where Buddhism seems to have existed from 
the time of the Buddha. In his view Buddhism of Nepal was in probability not 
substantially different from that of Northern India. He then discusses on 
Buddhism in Kashmir, Ceylon and its expansion into greater Asia mainly 
central Asia. 

Chapter 3 The Third Period AD 500 - 1000 

The author regards the period marked with the emergence of Tantra- as Pala 
synthesis of Mahayana thought, and the concept of logic. Tantra is the third and 
the last creative achievement of Indian Buddhist thought. This development 
succeeded through three stages in order - Mantrayana (magical tradition)- 
Vajrayana (panca-buddha thought) - Sahajayana (stress upon meditational 
practice and involvement of intuition taught by riddles, paradoxes and concrete 
images). 

Towards the end of the period in 10 th century, the kalacakra ‘wheel of Time’ 
was introduced and this marks the extent of its syncretism and its emphasis on 
astrology. The author puts forth the view that the new movement arose in the 
South and north West India. Non Indian influences from China, Central Asia, 
and the border lands round India played a great part in shaping it. He discusses 
about Vajrayana features. He categorically considers that the Buddhism in 
Neapl continued to flourish as an offshoot of that of that of Northern Indian and 
Patan became a replica of one of the Pala universities. He clarifies that between 
7 th and 9 th century close ties were developing with Tibet and many Tibetans 
came to Nepal to learn about the Buddhism of India. He stresses that it was in 
Nepal that Santarakshita encountered Padmasambhava when he conveyed to 
him invitation of the king of Tibet. 
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The author further delineates account of Buddhism in Ceylon, Central Asia, 
South East Asia, China, Korea, Japan and Tibet during the period 500 - 1000 
AD. 

Chapter 4 The Last One Hundred Years AD 1000 - 1978 

In this chapter the author mentions about end of Buddhism in India about 1200 
AD though it lingered for a further 200 or 300 years in some districts as in 
Magadha, Bengal, Orissa and South India. He states that Mahammadan 
invasion was blamed to be the cause of Buddhist disappearance in India. 
However, he suggests to see the cause within the Buddhism itself and other 
causes since Hinduism and Jainism subjected to the same fury from 
Mahammadans managed to carry on. He reveals that Buddhism has generally 
relied on the support of kings and where that was wanting it has usually been in 
difficulties. The international character of Buddhism which had enabled it to 
conquer Asia, also favoured its extinction in India. The surviving monks of 
India left the country in which they could no longer practice their monastic 
rules and went to Nepal, Tibet, China etc. 

The author feels that as a spiritual force Buddhism had played itself out and 
there is no reason to believe that after 1000 AD the Buddhist monks were any 
lazier or more corrupt than at any time. But as the author accepts religiously 
history knows numerous cases where corruption has been healed by 
reformation. 

Finally the author puts forth the view that what had of course happened was 
that in the course of 1700 years of co existence the Hindus had taken over a 
great deal from the Buddhists and the Buddhists likewise from the Hindus. And 
it is still continuing. Thus, he gave a brief historical scenario from the time of 
the Buddha to 1976(present time) in the book. 
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6) Daniel Wright (2000 A.D.), was born in United Kingdom and came3 to 
Nepal as a Resident of the British government in India and stayrd in Nepal for 
ten years.He had knowledge on various aspects of Nepalese administration, 
culture, religion and society and its people. 

This text is divided into two parts. First part titled “Sketch of the Portion of the 
Country of Nepal, Which Is Open to Europeans” and the second part with 
“History of Nepal”. The first part contains five chapters while second part 
contains twelve chapters. The author, in his preface, claims that the first part of 
this text are written with his own observation and the second part is the 
translated version of Parbatiya by MunshiShunkar Singh of India and Pandit 
Shri Gunananda of Patan, Nepal. The first part of the book contains details on 
the route to reach Kathmandu valley, populations, races, language, food habits 
etc. Also mentioned are religion, festivals, relation with British government, 
rulers of Nepal and political matter. Second part contains history of Nepal from 
prehistoric to modern period. 

The author, in the first chapter of first part of the book explains about 
geographical location of Nepal, a small independent state. He has defcribed in 
this chapter about theroads and cities leading to Kathmandu valley, starting 
from Sugauli then to Raxaul, Simra, Bichakoh, Hetaura, Nimbuatar, Sisagur or 
Chisapani, Markhu, Thankot and Kathmandu. He also mentions different rivers 
that come across the roads as Sikarna, Tilaway, Kura, Rapti, Markhu, and 
Visnumati in Kathmandu. The author also allude to mountains that are to be 
crossed as Churiya, Bhimphedi, Chisapani, Markhu, hills range Ekdunta, 
Chitlang also known as small Nepal, Chadragiri. After Chandragiri hill one 
enters Kathmandu valley. 

The book has information of different important places of the valley. He 
explains how valley was developed in the shape of a Khadga or sword, and 
named as Kantipur by King Gunakamdev He had also described other cities 
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like Bhaktapur and Lalitpur as historic cities. The writert has mentioned in the 
book about important religious monuments like Swayambhu, Pasupati, 
Changunarayan, Gokarna, and Baudhnatha and also explains importance of 
“Pati” or sheltering place,” Dhunge Dhara “or water taps while dealing with the 
social cultural life of the valley. 

In chapter two of the book the author deals with inhabitants of different races 
of Nepal, Gorkhall from Gorkha, Rajputs from India, Newaras, Gurungs, 
Limbu, Kiratls, Bhotiyas and Lepcas and highlights on them. He noted. 
Newaras constituting largest sections of the valley. He found them involved in 
almost all works like agricultural, mechanical, trade and manufacturing, 
clerical. He describes the Gorkhall as soldiers who had little share in other 
activities, Magars and Gurungs to be in British army as they are strong and the 
limbus and kiratis mostly occupy eastward of valley etc. 

The chapter also describes religious festivals celebrated as Matchendranatha 
chariot festival, Bajrayoginl Jatra, Sithi Jatra, Gathemungala or Ghatakarna, 
Banara Jatra, RakhI Purnima, Naga Pamcami, Sripamcaml, Holi, MaghI 
PurnTma, Ghora Jatra etc. 

Among others, the author focuses on the occupation of the people of Nepal 
valley He mentions priesthood is carried out by Brahmans and Vajracharya, 
astrology by Josi, medical practice by Vaidyas, trading, manufacturing and 
agriculture by Newaras, army by Gorkhall, and revenue are mainly from land 
taxes, custom duties are carried out by different government office. As regard 
to road, the author mentions it was rough tracks and not metaled except few 
miles and all the roads were not open to European. 

7) Regmi Jagdish Chandra (2002 A.D.), a resident of Kamalpokhari and was 
formally a Professor at Central Department of Nepalese History, Culture and 
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Archaeology, Tribhuvan University, Kirtipur 7 . He was also associated with The 
Institute of Nepal and Asian Studies, Tribhuvan University, Kathmandu. 

He had written many books on political and religious history of Nepal and had 
also published many research articles in popular and important journals of 
Nepal. Some of his important books in Nepali are: 1) Amsuvarma (1967 
A.D.), 2) Nepalakodharmika itihasa,(1973 A.D.), 3) Prdcina Nepalako 
rajanaitika itihdsa, Nepala Rajakiya Prajnaa-Pratisthana (1978 A.D.); 4) 
LicchavT-itihdsa, Nepala ra Esiyali Anusandhana Kendra, Tribhuvana 
Visvavidhyalaya, (1996 A.D.), 5) LicchavT-samskrti, Ratna Pustak Bhandara, 
(1969 A.D.). Similarly he had published some books in English language like, 
1) A glossary of Himalayan Buddhism, Nirala Publications,(1994 A.D.), 2) 
Dictionary of Nepalese cultural geography. Office of Nepal-Antiquary, 
distributors. 

The book, Nepalako Dharmika Itihas, is one among the important books 
dealing with various religions of Nepal, written in Nepali language. It is 
divided into five chapters. The writer had given separate chapter for 
appendixes. Each chapter is devoted to a particular religion i.e. first chapter for 
saivism, second chapter Vaisanavism, third for Buddhism fourth for Sakta and 
fifth chapter other important deities. The book contains description of religious 
history of Nepal from ancient to medieval period. The author aims to throw 
light on religious history of the period. An attempt is made here to deal with the 
chapters related to my work. 

Chapter three of the book, while dealing on Buddhism of Nepal, the author 
opines that “without proper study of history of Buddhism of Nepal, one cannot 
understand religious history of Nepal, which still requires further research. The 
author had dealt on different historically important Buddhist monuments like 


7 Website: http://202.70.82.238/cgi-bin/koha/opac 

search.pl?q=ccl=au:Regmi,%20Jagadish%20Chandra&limit=au:Regmi,%20Jagadish%20Chandra, 
retrieved on 2012. 01.03 
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Caitya, deities, Viharas, Stupas, big or small, scattered around Kathmandu 
Valley and opines that it needs further research to come to conclusion, how 
ancient they are. Howsoever, these monuments expresses the history of 
Buddhist culture and tradition. In the absence of regular research, it cannot be 
said when Buddhism, propounded by the Sakya prince of Kapilavastu entered 
into Kathmandu valley. But, it is speculated that Buddhism entered the valley 
in the very life tme of the Buddha. If folk belief of the local people of 
Kathmandu valley is considered, Buddhism is believed to have existed much 
before the time of Sakyamuni Buddha. 

Among these monuments, Regmi opines that Svayambhu Mahacaitya, Kathe - 
Svayambhu of Nagahal, Kathmandu, Baudha Stupa, Cabahil Chaitya 
GumVihara and four Asokan Stupas of Patan seemed built in ancient period. 

Under sub chapter two, with heading, Buddhist Sects of Nepal, the author dealt 
on different Buddhist sects found in Nepal. The writer also dealt on history, 
philosophy, deities, rites and rituals. He writes that Hinayanasect of Buddhism 
is the oldest form of Buddhism. But, Mahayana Buddhism, blossomed from 
Mahasamgika, which remained a very popular sect. It became more popular 
than other sects because the practicing Boddhisattwa was assured of gaining 
Buddhahood. 

In the chapter the author had also attempted to throw light on Buddhist 
Mahayana scriptures like, Astasrahasika Prajnaaparamita and Pamcaraksaa. 
Similarly the author has made references about Madhyamika philosophy 
founded by Nagarjun, Yogacarya philosophy of Vasubandu and Asanga. The 
author believes that Vasubandu wrote text while he was in Nepal. 

Regmi, while dealing on Tantrayan and Vajrayana Buddhism as a sect he does 
not follow other scholars and accept that Vajrayana Buddhism entered Nepal in 
3 century. According to him, Gokarna inscription of Amsuvarmais not 
sufficient enough to prove Vajrayana entered into Nepal in early days. The 



43 


chapter has also descriptions of the deities enshrined around Vihara, Buddhist 
Chaityas and secret deities enshrined in angam or worship place of Baha and 
Bahi and the rites and ritual performed according to tantric rituals. 

Under sub chapter 3 of the chapter the author deals with Buddhist scholars like 
Silamanju (7 th century), Bodhogupta, Bagisora Kirti, Santibhadra, Jnaansri 
Mitra, Gautamsri, (all of 11 th century), Srijnaana, Chandrapal, Bhiku Birmati 
Vajracarya, Dharmaswami, Rabindra, Ratnaraksaita, (12 th century). It also 
deals with Buddhist scholars described by the authors like, Acarya 
Cheemendra, Jayananda Bajracarya and jnaaaakirtisen Vajracarya acarya of 
VajrayanaBuddhism and Acarya Subhodijib (15 th century). 

How these Buddhist scholars helped Nepal develop as centre for Buddhist 
learning is highlighted under sub chapter four. The Muslims attack in India 
might have compelled Indian Buddhist scholars to penetrate in the hills of 
Nepal. The other important events he had covered is the visit of Dharmaswami 
from Tibet. During the period, Indian scholars like Ratnaraksaita, Rabindra and 
Nepalese scholars like Santibhadra, Bimalsri, Anatasri went to Tibet to teach 
and popularize Buddhism. Such interaction among Buddhist scholars 
developed Nepal as a centre for Buddhist learning. 

Under sub chapter, with title Bauddha Vihars of Nepal, the author deals with 
the Vihars of valley and their significant role in the promotion of Buddhism of 
Nepal. The author opines that the art and architecture exhibited by Chaityas 
bears original concept of Nepalese artist. Probably the concept was developed 
from texts “Devapratimalakchan”preserved in Kesara library. He had produced 
the copy of the text in the book. 

Regmi has written about the relation between Nepal and Tibet in this book 
developed since the Licchavlperiod. He mentions about the marriage of 
Bhrikuti with Tibetan King Srong Chen Gonpo. He described the princess as 
Amsuvarma”s daughter. Also it has mentions of the visit of Nepalese Buddhist 
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scholars to Tibet and Tibetian Buddhist scholars to Nepal and helping the 
Buddhists texts translated in local vernacular. The visit of Nepalese artists like 
Arniko and construction of Chaitya in Tibet shows the strong historical, 
cultural and religious relation with Tibet. 

8) Born in 1913 A.D. at Kilagal Tole 8 , Dilli Raman Regmi (2007 A.D.), was a 
politician of Nepal but was more popular as a scholar of Nepalese history. He 
did his M.A. and M. Lit from Patna University, India. In 
1961 A.D., he was awarded with the Degree of Philosophy in Economics from 
PatnaUniversity. He was also the first Nepali to receive a D. Lit degree from 
the same University. He was also the first Nepali to be awarded with an 
honorary degree of D.Sc. from Soviet Union. Regmi had respect both towards 
Buddhism and the Newari language. Besides political leader, he is also 
popularly known as a historian, an intellectual and an academician. He has 
published many articles on politics as well as on history. 

Regmi started writing from 1940 A.D. and has to his credit about 17 books. His 
books covers different ages in Nepalese history, Ancient Nepal, Medieval 
Nepal (Volume I and II) and Modern Nepal. A Century of Family Autocracy, 
Nepalese Democratic Struggle and Indo-Nepalese Relation through the Ages 
are some of his important books. He was the first historian to write a history of 
Nepal in English. 

Medieval Nepal, Volume-I is a comprehensive work on the history of early 
medieval Nepal. Regmi has covered the history of 790 years starting from 
740 A.D. (i.e. immediate after the Jayadeva II) to 1530 A.D. against other 
scholars who divide the period on the basis of the introduction of new era 
called Nepal Samvat i.e. Oct. 20, 879. According to him the Licchavlrule had 
come to an end after Jayadeva II under such circumstances he thinks it 


D.R. Regmi, Medieval Nepal Vol. 1 , New Delhi: Rupa and company, 2007. 
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necessary to continue the history of Nepal from 733 A.D. onward to history of 
early medieval period. 

Regmi has in the book dealt the political history, social life, economy, art and 
architecture, literature and sculpture of the period with help of contemporary 
epigraphic evidences like inscriptions, numismatics, colophons, diaries in form 
of Thyasafus (folded books), reports, travel accounts, vamsavalis etc.). To 
discuss on the points the book is divided into 10 chapters with each chapter 
further divided into parts under various headings. It also has included in the last 
chapter the account of KhasaKingdom of 12 th and 13 th centuries as well. 

The introductory chapter deals with the territory and geographical situation of 
Nepal, the naming, the language and the people of the country. To deal with the 
contents of the book, the author has relied upon Vamsavalis or the chronicles 
preserved in the Kaiser library along with other manuscripts, coinage, 
inscriptions and the Chinese accounts. 

The author describes that Nepal as a political entity had all along throughout 
the middle age comprised of territories watered by the seven Gandaks and the 
seven Kosis in the mountains and the upper reaches of their flow in the Tarai. 
He describes Nepal a Samskritised form of the Kirati word Nepal meaning the 
central country. The inhabitants of Nepal and their languages are also discussed 
under the sub head “The name Nepal and Newara”. While dealing with the 
relationship between the word Nepal and Newaras, he writes that all kinds of 
settlers coming from the North and South (i.e. the Dravidians from the south 
and the Mongolians from the north) until the advent of the 14 th century, the 
valley received, formed a part of the social composition. In broad sense they 
came to be known as Newaras the inhabitants of Nepal and, the language 
spoken by them as Newark Whatever the settler's language might be, once they 
settled in the Valley, he writes that they would learn and inevitably speak 
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Newari. Even historical documents of the period are found in the same 
language indicating the importance of the Newari language. 

Regmi writes about different sources in Chapter II under the heading “Sources 
for the early medieval history 879 - 1482 A.D.” 9 He considers Vamsavalis, 
colophons, inscriptions, coins and foreign accounts as reliable sources to 
describe medieval developments or the history. Among the Vamsavalis he 
opines Gopalaraj Vamsavali written in Newari mixed Samskrita language as 
the most important and reliable source to rely upon although it’s incomplete, as 
only 47 pages from Pg. 17 to 63 can be read. The other pages are either 
damaged or illegible. After Vamsavali, Regmi gives preference to manuscripts 
because it has inherited a practice of writing the name of the writer or copier 
date and place of writing and the name of the king or ruler whose reign it is. 
Throwing light on the problems of compilation and accurate assessment of the 
sources he writes “It is no easy task to produce a connected history while even 

adequate data for a regular chronology are lacking .” Also, he found that 

the colophons as the source materials are a new features in Nepal not found in 
India”. Therefore he says that manuscripts deposited in Cambridge University, 
Asiatic Society, London or the catalogues of such manuscripts prepared within 
the country or abroad by foreign scholars would help to know more about the 
history of the period. 

Regmi has covered the history of Nepal from 740 to 1146 A.D. with the 
heading “early medieval history”and the Nepal Era of 879 A.D. in the chapter 
III. His classification of the period was based on the change of the dynasty. He 
guessed the first day of the new era was important because it must have 
witnessed some extraordinary happening which was to be commemorated with 
it. No epigraphic records are available after 740 A.D.that the Licchavlrule 


9 The author under this chapter had classified the Vamsavali in two divisions as ancient and later. The 
ancient Vamsavali are Gopal Raj Vamsavali, prepared by Cecil Bendal, also known as Bendal 
chronicles, prepared by Kirkpatrick as Kirkpatrick Vamsavali and 15 pages manuscript in possession of 
Kesar S. Rana 




47 


existed, he opines that inscriptions with the name of Licchavlking should have 
appeared after 740 A.D. As such the author concludes that the absence of any 
records in their name is evidence that Licchavlrule had ended since 
740 A.D. To him, the fact of a dynasty change with the new era seemed to be a 
certainty. He therefore preferred to call the beginning of the Nepal Samvat as 
the starting point for all regnal dates starting from that year. Large numbers of 
manuscripts of the period that are available have mentioned the era in their 
colophons. Howsoever he concluded that the introduction of Nepal Era is 
equally important for extraordinary events like paying of national debts and 
emancipating people and the country from the burden of debts. He related the 
accounts of sakhawal, the founder of the Nepal Era and celebration of the New 
Year as MhaPuja by Newaras of the valley as a symbol of national 
emancipation or relief day with meritorious act of sakhwal. 

Regmi was against the Indian writers who undermined the status of Nepal and 
did not hesitate to state it a dependent state or a country controlled by other 
powers like Tibet, Maghad or the Kanauj. He has rightly marked “we have not 
the slightest doubt about Nepal maintaining its independence all through the 
centuries while Tibet has become an imperial power. Similarly, he found no 
historicity in Dharmapala, the king of Gauda’s ruling Nepal. 

Social and Economic Condition of Nepal in the Middle Ages up to the 16 th 
century A.D' is the title of ninth chapter discussed in five parts and sub 
headings. Having described the political history of Nepal from chapter 4 to 8, 
Regmi has discussed the last chapter in five parts under various subheads. Each 
part gives an objective study of the social and economic condition of Nepal 
under consideration at the time. 

Under the sub headings The Medieval System of Administration in Nepal as it 
existed till 15 th century. Regmi deals with the medieval system of 
administration. He describes the administration till the 15 th century was 
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governed by the divine rule of contemporary kings with high epithets like 
Paramesora, Parambhattarikamaharajadhiraj, Rajrajendra etc. He described the 
valley (Lalitpur, Bhaktapur and Kathmandu) as center of fine arts. According 
to the author, if Lalitpur -also known as Lalit Patanam- was more advanced in 
art crafts, Bhaktapur or Bhaktagram and Kathmandu or Kasthmandap were 
economically prosperous. 

The author has an enquiry on Polity and Religion in part 111 of the chapter 
investigating “information about the social and economic condition of the 
Nepal of the time in question is so meager that unless and until a thorough 
exploratory investigation is conducted of the subject nothing more can be 
authoritatively said”and refers to only social conditions and the economy. He 
described Vajrayana Buddhism as a living religion whose rites are found intact 
even today and attempted to show how the entire social structure of Newara 
community is woven around it. Number of festivals in the society are founded 
and initiated by the ruling monarchs and they are associated with the 
observance of such festivals and feasts and a means for direct contact with the 
people. The author concludes that such roles played by the then kings covered 
their political motives. 

The author under sub heading of “Religion”refers to it as one of the most 
important part of the social condition of the time in the period of history under 
inspection. He highlights the most dominating cult of religion during this 
period in Nepal as Vajrayana, a Buddhist cult with the philosophy of earlier 
Mahayana. He describes it as closely affected by Brahaminical mysticism or 
devotionalism. The writer under this sub heading has also explained about new 
developments in Buddhism, introduction of new deities as well as rites and 
rituals. The role of saivism and the introduction of Brahaminical deities, their 
rituals and their effect in society have also been discussed. 
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The chapter also has references to the Turkish invasions of 13 th century which 
affected Buddhist scholars in India compelling them to flee along with 
Buddhist tantric texts into Nepal. It helped Nepal valley develop as a center for 
Buddhist learning consecutively paving the way for the promotion of 
Vajrayana Buddhism in Nepal. Regmi explains the situation of Buddhism after 
the introduction of class and caste system by Sthithi Malla in the class-less and 
cast-less Buddhist community. This was the period when cast-less system of 
Buddhist monkhood gave a way in forming class structure which the author 
highlights in this chapter. 

The author has also dealt on social traditions of the period and addresses 
ceremonies and celebration performed around the year as “colorfuf’Newari 
social life. He under this chapter had also dealt on rituals of birth and death. 
Under different heading in part III of this chapter, the author has explained on 
Vihars, stupas, SvayambhuChaitya, Khasty Chaitya, seven mortal Buddha, five 
celestial Buddha, Lokesvaras and Manjushree, their history as well as their 
importance to Buddhists. 

9) Dhanavajra Vajracarya (2007 A.D), was one among the scholars in Nepalese 
history who spend his whole life in researches 10 . He had studied Samskrita 
language and literature, epigraphy and history at the Gurukula founded by the 
late Pandit Nayaraj Pant in the early 1950 A.D. He was admitted by his parents 
to this school hoping that he would follow their family profession which was 
priesthood and Aryaveda. Kamal Prakasa Malla, (who edited Gopalaraj 
Vamsavali as co-author) while introducing Dhanavajra Vajracarya writes that 
no sooner had he a little grounding in Samskrita he worked as an editor of the 
journal under the title Purnima. He had contributed the journal with several 
articles on Nepalese history. Later Bhadra Ratna Bajracarya selected some of 


10 Dhanavajra Vajracharya, Licchavi Kal ka Abhilekh (Inscriptions ofLicchavi Period), Kathmandu: 
Nepal and Asian Research center, 2030 B.S.,reprinted in 2053 B.S 
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the articles to publish in the form of a book entitling “Dahanavajra Vajracarya 
ko Prakasiat Lekha Samgraha”part one in 1999 A.D. 

Dhanavajra Vajracarya resigned from the editorial board in 1969 A.D. and 
joined Tribhuvan University as an instructor in Epigraphy in the Institute of 
Nepalogy later known as Center for Nepal and Asian Studies. The center found 
him as the most prolific and productive scholar submitting annually a survey 
report or a research project to the institution for publication. Among his 
published works, compilation, editing and Nepali transliteration and 
commentary of the Licchaviinscriptions in Samskritaentitled Licchavlkalako 
Abhilekha was the most acclaimed one for which he was awarded with Madan 
Puraskar. It is noted that Mary S. Slusser received a copy of the book and she 
wrote to Dhanavajra Vajracarya “Nepal must be proud of you for your 
achievement in the name of your country.” 

Dhanavajra Vajracarya has published several books on the culture and history 
of Nepal. The books were so informative that David N. Gellner did not fail to 
write in appreciation ‘.. .all those who work on culture and history of Nepal are 
in Vajracarya’s debt’. It was this reputation that the Dean’s office did not 
hesitate to nominate him as the supervisor of Purushottam Lai Shrestha, a 
research scholar working on Medieval Bhaktapur as the center of Tantrism. It 
was a matter of pity that he died in the year 1994 A.D. before he saw his pupil 
awarded with the Ph. D. Degree. 

It is highlighted in introduction that ‘Gopalarajvamsavali’is considered one 
among the major books of Dhanavajra Vajracarya to Nepali historiography, 
transliteration, Nepali translation and interpretation of the most ancient 
(Gopalaraj) Vamsavali. He spent more than a decade in reading and 
deciphering this difficult and unyielding manuscript, written in corrupt 
Samskrita and medieval Newari, nearly like his morning recitation of the 
Namasamgiti. The text was submitted to Center for Nepal and Asian Studies 
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by the scholar in 1980-81 A.D. as a part of his research project relating to the 
translation and interpretation of the Gopalarajvamsavali. The book was later 
published by Nepal Research Center in 1984 A.D. with the permission of 
CNAS with the introduction, English translation, glossary, chronology tables 
and Indexes of Place and Personal names written by Kamal Prakasa Malta 
(PP-V) 

The present text was handed over to CNAS in Nepali script around 1980-81 
A.D.. It was not published due to unknown reason until 2007-08 A.D. Later the 
book was published after the demise of the author but no major correction was 
made in the text except some in names and places. 

The book deals with the political history of Nepal during the early medieval 
period starting from N.S. 1 to 509 (879-1389 A.D.) focusing on the political 
chronology, the rise and fall of various families based in different parts of the 
valley. In the words of Kamal P Malla ‘it deals with the darkest phase of the 
‘Dark Period”, torn by the storm clouds of rampant medieval feudalism running 
amok all over the valley, punctuated only by a series of outside invasions and 
raids of the Khasiyas, the Doyas and the Muslims (pp.vii). 

The book has no chapter division. Dhanavajra Vajracarya has completed the 
book under several headings. He starts the book with the beginning of Nepal 
samvat and cited the example of Samksaipta Gopalaraj-Vamsavali to write that 
Raghavdeva had founded the new era. The book has references about the 
successors of Raghavdeva. As the writer stated, these successors exercised 
various rules of succession. The dual rule, joint rule, younger brother 
succeeding the elder and appointing the successor to succeed a king from 
another dynasty were some practices followed during the period. It was around 
the joint rule of Rudradeva, Bhojadeva and Laxmikamadeva that the country 
faced civil war causing a great loss in men and wealth (pp. 22-23). 
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It is stated in the book that Lalitpur, divided into toles, was already developed 
as a city during Shankardeva’s rule. The most ancient copy of Astasahasrika 
Prajnaparamita was copied during his rule in 977 (pp.5) It was during the rule 
of Anandadeva that Bhaktapur was developed as the capital of medieval Nepal 
Mandala. He built a palace called Tripura. He was initiated by Samkaracarya at 
tender age. He preferred to call himself the paran saiva(Pp53-54). Vajracarya 
gives reference about the Gosthi system describing that Rudradeva’s rule was 
peaceful and sound. 

Medieval period witnessed a change in the ruling dynasty. Ari Malla as the first 
Malla ruler came to scene in 1200. It started a unique tradition of nominating 
heir from other family. Among the Mallas Abhayamalla ruled long but died in 
the earthquake of 1255 causing the loss of one third of the people. It describes 
Sthitimallas’rise to power. 

Dhanavajra Vajracarya while referring Nepal Mandala describes it 
administratively divided into eight Visayas or the districts viz Gandigulma 
(modern Gulmi), Giglodam (territory beyond Kali Gandaki), Pannag 
(Territories around Magarat), Mangwor (unidentified), Dhabalsrowt 
(unidentified), Pamcavat (territories westward Nuwakot), Udayapur and 
Pharapinga. 

The book has description about the Khasa, Doya and Muslim invasions. How 
these invasions affected Buddhist shrines is narrated in the book. Among these 
invasions Samsuddins’invasion of 470 N.S. was the most destructive. He not 
only plundered the monasteries he also put the three cities into fire causing a 
great loss which took long time to manage the loss. 

10) Milan Ratna Shakya (2013 A.D), was born in Kathmandu. He is presently 
the Head of Central Department of Buddhist Studies, Tribhuvan University, 
Kirtipur. He is also Associate Professor of Central Department of Nepalese 
History, Culture & Archaeology in Tibhuvan University. He was formerly, 
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Member of Academic Council, Royal Nepal Academy. He has penned many 
books including Ganesha in Medieval Nepal, The Cult of Bhairava in Nepal, 
Ancient Stone Images of Buddha & Boddhisattva, The Culture & Aesthetics of 
Durga in Nepal Mandala. 

The book Namo Buddhaya: is a collection of research papers of the author 
presented in national and international seminars. All the papers are being dealt 
on Buddhist teachings and practices by Newaras Buddhists of Nepal Mandala. 
They are ten in numbers. 

The Buddhists of Nepal Mandala hum the word Namo Buddhaya: Namo 
Dharmaya: Namo Samghaya: while beginning any ritual or any other function. 
It is believed that beginning with Buddha and his Dhamma (preaching) will 
always result in good and successful outcome. So, the practice of taking refuge 
into triple gem originated. 

The research papers that are chosen for reviewing are “Archaic Milieu of 
Budddhist Nepal” and “Sangha Tradition of Ancient Nepal”. 

“Archaic Milieu of Budddhist Nepal” 

While introducing Nepal as the historic homeland of the Buddhas, the author 
puts forth the view that Myth and legends are important to prove philosophy 
and socio-religious set for liturgic and tantric rites. He mentions about cultural 
grip as the essence of revered genre in Nepal Mandala. The author also talks 
about non Sanskrit elements in Nepalese culture and religion. He opines that 
migrants from Vaisall to Nepal Mandala expelled inhabitant Kiratas who were 
pushed beyond the Bhote-Koshi river. He further tells that Nepal state was 
influenced by migrants like Sakyas and Koliyas of Kapilvastu and Devadaha. 
They were described as non-Aryans and agricultural flocks. Later they became 
aboriginal ethnic group in Nepal Mandala. He reveals that their texts and rituals 
mention about Deva, Naga, Asura, Kinnara, Yaksa, Gandharva, Raksas who 
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have been often the characters of Myths and legends. The hilly dwellers are 
mostly isolated by sophistication. 

The author explains how townships with economic limits evolved in Nepal- 
Mandala. He mentioned socio-economics, religious and cultural reform of 
Jayasthiti Malla (c. 1395). He elucidates Hindu caste system modeled in 
Buddhist way equating Vajracaryas, Sakyas, udasa and Jyapus with Brahmins, 
Ksetri, Vaisyas and Sudra respectively in status as in Hindu Varandsrama 
system. 

The author cites medieval time to be marked by plunders rocked by Jitarl 
Malla, Muslim Samsudin and Doyas and impact made on their culture by 
introducing Talejumaju, Dui-maju. He also clarifies how well defined castes 
and social settlements came to existence by giving example of Uraya’s 
settlement. 

The author tells that Buddhism to have become a means of alliance with China 
and Tibet during the time of Jayasthiti Malla relating the issues of 
Harsamachadra and Madanarama Vardhana associated with Lagam Baha and 
Itum Baha. Before that, cultural tie with Tibet was established under Buddhism 
with epoch making event of marriage of Nepalese princess with Tibetan king, 
Srongbtsan Gampo. 

The author discusses about synchronizing approach between Buddhism and 
Hinduism especially through Natha cult and talks about common gods and 
goddesses equally revered in both pantheons under hybrid tantricism which 
according to him evolved during Licchavl period and was intensified during 
Shaha-Rana ruling. He also mentions about intervention of Natha and Yogi’s 
trend for some time in Nepal. 

Tibet was a sacred treasure trove for Buddhism after the great wreckage of 
Nalanda and ‘Vikarmsila in India. The author sheds light on Tibetan Buddhism 
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and its penetration in North Himalayan frontiers of Nepal where it was mostly 
engrossed by Sherpas and Tamangs. 

He presented Buddhist trend of Solukhumbu and Mustang region. He 
interestingly pointed out that Thakall’s tradition resembles with the ancient 
system of Oligarchies of the Sakyas of Kapilavastu. The author once again 
projects intermingling of different faiths like ‘Sivamarga’, ‘Visnumarga’, and 
Devimarga in Nepal. 

Under the heading ‘The Conventional Loom’ and the ‘Practice of Charity’, the 
author presents a short lucid biography of Sakyamunl Buddha and the tenets of 
his teachings. These portions can be treated as Sravakyana’s part. Similarly, the 
author deals with Mahayana under the heading ‘The spread of Mahayana’. He 
mentions that the departure of monastic respects of Hinayana into household 
priest’s parish of Mahayana emerged during the age of Kusana king Kaniska 
(78-101) with the rise of Mahayana. 

The author deals with Vajrayana in special context of Newara Buddhism. He 
defines the term Newara Buddhism as a further socio-religious ethno politics in 
philosophy than sacred in trend. He points out necessity of a new research to 
deal with Newara Buddhism. He labels Newara Buddhist practice not 
philosophical but a socio cultural one. While describing Newara Buddhism, he 
seems to have followed Ernest J. Eitel’s view which advocated Nepal’s 
Buddhism to be monotheism leaving aside atheistic approach of Buddhism on 
the ground of following Adi-Buddha. 

But he adds that theoretical personality of Adi-buddha was lost in philosophical 
abstraction. According to him historical practice continues with sacred trends 
of Indian Samskrita Buddhism with liturgies and tantric disciplines activated by 
kriya, carya, yoga and Anuttara yoga. Principally the practice was 
supplemented with the concept of prajnopaya- wisdom and skillful means. 
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The author related to legends of Manjusri as a progenitor of Newara Buddhism 
with whom Anangavajra was identified through Manjuvajra. The author puts 
forth the view that Newara Buddhism was brought up by the route of 84 
siddhas in Indo Nepalese tantric practice, psycho-physical yoga and Anutara- 
yoga on the basis of Sanskrit texts. Vajrayana practice contained in Newara 
Buddhism has ‘Guruvada’ leaning that gave rise to norm of Vajraguru. 

He acquaints Santipur in Swayambhu as the sanctum of meditation for 
Anuttara yoga and Atiyoga performed in Vajrayanic Nepal at the time of 
Prachandadeva, the king of Gauda. He relates this sanctum with the De-aca-gu 
performance of the Vajracaryas as of Kathmandu valley. 

“Sangha Tradition of Ancient Nepal” 

The author Milan Ratna Shakya (2013 A.D), in this article dealt with the 
matters that are related with the Sangha under different heading as origination, 
Sangha as organization, rules and activities, early categories, Sangha Bheda: 
Samghayana, spread and Sangha in ancient Nepal. He definesSangha in 
monastic term as an association of monks and nuns and lay followers who 
embrace Buddha’s teaching. 

According to the author Sangha is a cluster of generous Buddhists making 
effort for obtaining arhathood. It originated with five monks or disciples of 
Buddha known as Pamca Bhadriya Bhikhu Sangha in Mrigadavana. The author 
in the beginning chapter also explains about the main Buddhist literatures, 
Tripitaka known for three baskets as suttapitaka - collection of preaches or 
dhamma, vinayapitaka or code of rules and abhidhammapitaka which guides to 
obtain arahathood. 

Under the heading ‘Sangha as Organization’ the author describes Sangha as 
main strength of dhamma and obedience by the monks or members of Sanghais 
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crucial under Buddha’s dynamic supervision and surveillance following 
vinaya. 

‘Rules and activities’ is next heading under which the author explained about 
the rules and activities enforced after the death of Buddha. In a large gathering 
of disciples of Buddha the participants exchanged views on the Buddha’s 
teachings as they heard from Buddha. At the time of Buddha the teachings are 
carried orally and the monks and nuns heard and learnt by heart. It was so 
collected and suttapitaka was formed as doctrine of Buddha’s teaching. 
Similarly the code of disciplines for monks, and nuns waspromulgated by 
collection of instructions of the Buddha and vinayapitaka was formed. Besides, 
the author highlights the regular activities that were carried out during the time 
of Buddha and they were recorded for the Sangha members or monks and nuns 
or Sangha for further continuation. They include going regularly for alms, 
washing robes, giving training to novice, washing and cleaning of the rooms as 
regular activities of the Vihara. Similarly there are rules for health and hygiene, 
food and clothing, using of begging bowel and monastics were allowed to keep 
a scissor, needle and thread to repair their robes, fine cloth for filtering water. 
The author mentions that many texts were composed with different names to 
cover all these rules and activities so that Buddha Dhamma be continued by the 
Sangha after the pariniravana of Buddha. 

Early Sangha a as mentioned by the author are found in five different 
catagories as caturvarga, a four member monk's group, Pamcavarga, of five 
members community Dasavarga of ten member community, vimsativarga of 
twenty member community, and atirekavimsativarga, more than twenty 
member commununity. The functions of these Sanghas differed with each 
other. 

Under the heading ‘Sangha Bheda’ the author explains on how the early monk 
community was divided. He presents example of Dev Dutta, the cousin of 
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Buddha,who tried in vain along with other unsatisfied sakya kulaputras to split 
the Sangha. Failing in his motive later he made a separate Sangha against 
Buddha. The author thus, points out that even at the time of Buddha, Sangha 
Bheda or difference of opinions within a Sangha surfaced. 

Sanghayana is next heading of the paper in which the author highlights about 
Sanghatana and its importance after death of Buddha. During the time of 
Buddha, there was no system of printing and recording. Buddha’s teachings on 
dhamma were heard by disciples and monks remembered by heart. But after 
the death of Buddha, it is feared that Buddha’s teachings may became 
disappeared or distorted. With this in mind, few days after the demise of 
Buddha, a Sanghayana or meeting of monks was called in Rajgriha and the 
teachings were collected by senior monks and preserved and compiled as 
pitaks. The meeting formed pitaks as Sutta, Vinaya and later Abidhamma was 
added covering all teaching of Buddha. 

The author explains that the Sanghayana of monks was called for settlements of 
any disputes in Sangha to check Sangha bheda. Therefore, such 
Sanghayanahelped to form pitakas, and settle disputes that arose in the Sangha . 

The author under the heading of ‘Spread’ explains how Buddhism spread into 
different schools like School of Sthavirvadin or Theravadin and Mahasamgika 
or Mahayanian. 

SthavirvadT follows old doctrine or Tripitaka. This school continued to flourish 
in south east Asia as in SriLanka, Burma, Thailand and this type is called 
southern Buddhism. Similarly, the Mahasamgika, originator of Mahayana 
flourished in Afganisthan, China, Japan, Korea and they are popular as 
northern Buddhism. 

Under the heading ‘Sangha in Ancient Nepal’, the author describes ancient 
Sangha of Nepal right from beginning of Buddha period. The author highlights 
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how the early citizens of Nepala Mandala were related with blood and bone of 
Sakyas from Kapilavastu and these ancient citizens are historic set of Buddhists 
of Nepala Mandala. Similarly past Buddhas VipasvT, SekhI, Krukachanda had 
broadened the teaching of dhamma under the Sangha. Similarly, coming of 
Buddha during the period of kiratl king Jetadisti for preaching shows the 
existence of Sangha during that time. He further highlights the visit of Ashok 
and marriage of his daughter with Nepali prince, establishment of Carumati 
Vihara and formation of BhikhunT Sangha of the vihara. He further discusses 
about ancient period on the base of Hadigaun,Gokarna inscription of 
Amsuvarma which mention land grants for Arya Bhikhu Sangha. Similarly, he 
mentions Patan Chaptole inscription and Kathmandu Musum Baha inscription 
related to BhikunT Sangha, to prove the existence of BhikhunT Sangha in 
Lalitpur and Kathmandu respectively during ancient period. The author thus 
explained the presence of Sangha with different names in ancient period. 

Seminar Papers and Journals: 

1. Bajracarya,Bhadra Ratna,“Buddhism During Early Medieval Nepal 
Mandala: A study” “(Purvamadhyakal Nepamandalaya Buddhadharma 
Chagu-adhyayan (In Nepal Bhasa)”published in Paleswan vol. 26 a joumsl 
of Lotus Research Center, Lalitpur in 2010 (Pp. 1-13) 

The paper concentrates on the state of Buddhism during early medieval Nepal. 
The writer has followed the classification of age in accordance with former 
writers starting from Vikram Sambat 937 to the period of Sthithi Malla as early 
medieval period of Nepal. The writer had attempted to describe the political, 
geographical and economic life of the valley before discussing on the state of 
Buddhism. He had concluded that despite several upheavals. Buddhism 
prospered during medieval Nepal Mandala. During the period Nepal remained 
as the center of Buddhist activities where Indian Pundits came to preach the 
dharma to the people and the Tibetan monks came to learn from them. Trade 
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with Tibet was promoted, art and architecture was developed, many new 
Viharas were built and doors of the Vihara were made open to all laities 
without any caste barrier. The period witnessed several invasions of the Khasa 
and the Doya kings and the Muslim invasion. Among them the Khasas spend 
months in Nepal worshiping Svayambhu and organizing Sangha Bhojan to 
those initiated at Svayambhu, observing Ratha Jatra of the Lokeswora offering 
gold and silver. Irrespective of their victory and right to occupy, they returned 
with lump some money and the ransom they raised from the people. 

The writer opines that Mahayana-Vajrayana Buddhism was more popular 
during the period. The Mahayanic approach for salvation, of all sentient being 
could win the hearts of the contemporary people. They recited Navagrantha 
with special reference to Astasahasrika Prajnaparamita(wisdom text), 
Sadharmapundarika(lotus text) and others which attracted the people. Buddhist 
scholars like, Atulvajra, Anupam Vajra, Adyovajra, Ratnarakksit, Santibhadra 
from different Bahas and Bahis of Nepal Mandala labored hard to develop to 
make Bahas and Bahi, as Buddhist learning centers. Equally the scholars from 
India like Atisa, Bagisorakirti, Banratna and Tibetian Buddhist scholors like 
Dharmaswami, Marpa, while staying at various Bahas and Bahi and practicing, 
writing of various Buddhist texts and interaction between the Buddhist scholors 
of Nepal, helped Baha and Bahis develop and be popularas Centre for Buddhist 
learning. Impact of these activities also influenced, then ruler and followers of 
Buddhism, following which many new Bahas and Bahis weremade and 
existing oneswere decorated or renovated. 

The writer, in his article had also briefed the impact of Buddhism and 
development of Baha, Bahi as learning centers in pre-medieval society. 
Meditating, recitation of hymes, GuruMandala and Chaitya worshiping was 
developed as part of daily practices by the contemporary Buddhists. Similarly, 
reciting Pamcaksatexts or other Dharanis to protect from diseases, epidemics 
etc. were developed as unusual practices. Evenkings like Ripu Malla, 
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JayatariMalla from the West who came here visited SvayambhuCaitya and 
BungaKarunamaya to worship the deities and offer Bhojandana to initiated 
members of Svayambhu. 

The writer also explains the generosity of the followers of Buddhism. Many 
Bahas, Bahis, SvayambhuCaitya, PimBahaCaityas of Lalitpur and many other 
Caityas, damaged, by natural devastation in earth quake of N.S. 375, or by 
Doya and Khas kings in the year N.S. 431, 432 and Samsudin attack of 
N.S.430, was reconstructed and repaired during pre-medieval period with the 
support of both the people and Kings. This generosity made us to be proud as 
Nepal Mandala was addressed as an ancient Buddhist city. To justify the above 
mentioned events the writer had referred Vamsavali and inscriptions in the foot 
notes. 

The writer writes that Buddhist progress howsoever was disturbed by some 
unexpected causes. Coming of Samkaracarya to Nepal and its impact on 
Buddhism are discussed in the article. The activities of Samkaracarya, like 
burning Buddhist texts, destroying Caityas located at Samkhu Vajrayogini 
misbehaving with Buddhist monks and nuns and forcing them to marry each 
other demoralized the people. 

Natural calamities like drought heavy rain, devastating earthquakes that 
occurred during N.S.375. 464 is another obstacle in its development. The 
earthquake of 375 killed one third of the people along with the King Abhaya 
Malla. Similarly, the invasion bySamsuddin burnt the whole city, plundered the 
SvayambhuCaitya and others. It took a long time to renovate them. The people 
as well as government officers were all busy in facing such devastation and the 
relief activities and could not give proper attention in any other field. Under 
such upheavals the contemporary people followed Mahayana Vajrayana 
practices as path of enlightenment or attaining Buddhahood. 
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2. Bajracarya, Dr. Naresh Man, “A brief introduction to the ten passages of 
Life of Newara Buddhists”. A research paper presented in the 4 th Annual 
Symposium on Buddhist Studies, organized by Center for Buddhist Studies, 
Kathmandu University., Year: 25 th October, 2006 (Unpublished). 

The writer, Naresh Man Bajracharya, in his paper, “A brief introduction to the 
ten passages of Life of Newara Buddhist”, deals on different stages of life 
starting from the first menstruations to the period of marriage. The writer 
considered it a natural process that one has to cross from birth to death. The 
observance of such stages of life followed by the Newara Buddhists is 
discussed as rituals called Dus Karma”. 

While throwing light on these religious rites the writer describedGarvadana 
Karma related to the first menstruation of a girl. While performing the rite the 
girl is kept far from light and sight of any male in closed room or “Gufa”in 
Nepali for 12 days. When she is brought out she gets the darsana of sun and 
worships it (the sun) on Surya Mandala. The writer highlights its philosophy 
and rituals. 

The next passage that the author had described isPumsavana (Samskrita) 
Karma or the rites. It is performed at times of the first pregnancy of a woman. 
It is observed for the birth of a male issue. It is believed that in Mahayana 
Buddhism in order to be a Buddha, one had to take rebirths as a male (to be 
Buddha). 

Similarly, Simantonayan Karma or rite is performed when the delivery comes 
near. During the rite, pregnant women are served with foods as per her wishes 
to make her happy hoping for a smooth delivery of baby. 

After the birth of a baby Jat Karma rite is observed on 4,6,10, or 14 th day. On 
this day cutting of umbilical cord by golden razor is performed. An“Ajee”i.e. a 
nurse in modern term takes part in the function. The ceremony is followed by 
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the Nama Karma rite i.e. the naming of the baby. The writer explains that water 
consecration ritual is done with objectives to empower the baby to understand 
the ultimate truth. The names given afterwards are termed as 'tathagata' or 
Buddha as everybody possesses Buddha nature. 

The next rite is AnnaprasanaKarma. It is generally called rice feeding rite. This 
function is performed on an auspicious day of the fifth or sixth month of 
delivery of baby and it is taken that the baby will have grace of all the 
Buddhas. 

Cudakarma/ Vratabandhana - when a boy reaches puberty at the age around 11, 
13 or 15 he has to go through a rite of cudakarma by shaving his hair leaving 
only a crest in the center of the head. On this occasion, the seniors give under - 
garments, recognizing him as an adult man of the society. 

In the case of a girl child, prior to her first menstruation, around the age of nine 
or eleven, she has to go through the rite of Kanyasamkalpa or Ihi Karma in 
Newark In the course of this ritual, the parents make commitment to give her in 
marriage wishing her to practice Boddhicltta, thought of enlightenment, after 
her marriage. 

Vratades Karma is rite of sending a boy away from the house for education and 
skill development purposes. The boy takes vows to learn, practice and gain 
wisdom as obtained by all Tathagata. This rite is performed during cuda karma. 

Vratasamavartana/ Vratamoksanakarmais another rite meant to returning home 
after completion of the vratades or accomplishment of wisdom. 

The tenth passage of life as mentioned and explained by the writer, is 
Pranigrahana Karma or wedding rites. The author further writes that only after 
having completed above nine rites a boy will be fit for marriage. It is stated that 
the bride according to the rite is prajna (wisdom) and the bridegroom Upaya, 
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and hence marriage is a union of prajna and upaya. Marriage will give another 
birth of a child evolving the same passages of life again. 

The writer concludes, these different stages of life in other words are natural 
processes and the rites that are performed are socialization of a child into a 
society where he/she stands. By virtue of the religious acts the child is 
supposed to gain knowledge on all aspects of life and religions he/she 
practices. 

3. Lock, John K., “Newara Buddhist Initiation Rites”, Contribution To 
Nepalese Studies, Volume II, No.2 (Journal of: The Institute Of Nepal And 
Asian Studies, Tribhuvan University), 2032 B.S.,ppl-23. 

The article “Newara Buddhist Initiation Rites”is focussed in describing the 
unique features of the Buddhist practices followed by the Newara Buddhists of 
the Kathmandu Valley which can hardly be found in other country. John K 
Locke had prepared the paper by observing the initiation rites performed, at 
Machendra Bahai of Kathmandu. In this article, the author had described in 
detail what he had found in the observation of the initiation rites. 

The author has discussed about the discrepancies that he found between the 
related texts and the actual practices carried today. He opined that research 
should be done to examine whether practices carried these days tally with the 
prescribed texts or not. In case there are differences he suggests for changes 
wherever required. The writer hoped to work on this, in future. Meantime he 
focused in this article to describing the initiation practices that are actually 
carried. 

The writer while highlighting, “Bare” states it a term used to denote Sakyas and 
Bajracaryas as a respected class among the Newara Buddhists or member of the 
Sarigha acting as custodian of their respective Baha and Bahi. In order to be a 
legal member of the Sangha, and become higher member of the rites (being 
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priest), male members are initiated or go through the “Barechuegu” rite in the 
Baha where his father was initiated. This sort of system or initiation rite, the 
writer states, may differ in Patan and Kathmandu or Bhaktapur. Even there are 
minor differences among Bahas of Kathmandu itself. 

Although a boy is initiated at an age of eight, the writer, points out that there is 
no age bar to undergo the rite. As initiation rites are expensive, he further stated 
that Sangha members wait to forming a group of boys. At such state the age bar 
may cross above eight sometimes even 11, 13 andl5. 

The initiation rite according to the author completes in eight days. The 
“barechuegu” event takes place on the third day. He has discussed the rites and 
rituals carried on for five days accordingly. 

1. Goya Dana Tayagu—offering of betel nuts and money: A formal request is 
made before the head of Baha or Thakali for initiation ritual to become a 
monk or Pravajya in Samskrita, meaning the first rites of initiation for a 
layman. The writer has described the process of the ritual starting with an 
introductory puja, worshiping of Buddha, Dharma and SanghaMandala, and 
the acceptance of the betel nuts, money, rice, incense, flower and etc. 

2. Dusala Kriya (preparatory rites) :.It is carried on the second day as the first 
step towards entering the Sangha in Samskrita it isPurvanga. The author has 
highlighted about the puja of the day in detail that starts with worshiping 
Ganesh, by the Naki or wife of head of the family. The puja is known 
as”Inakayagu”in Newark Various puja are done by the priests. The 
candidates then perform, GuruMandala Puja, another basic rite. The priest 
briefs them on the meaning of GuruMandala and teaches how to perform 
this puja. Next the Thakali goes around in seniority basis and ties a tuft of 
hair on the crown of the head with a small white cloth containing a piece of 
gold. This is in preparation of cutting of the hair the next day 
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3. The Bare Chuyagu-“the making of bare”: The principle function of Bare- 
chuyagu or Pravrajya takes place on the third day. It literally means making 
of a Bare or Vandya, The candidates, after purifying themselves with bath 
and cutting nails comes to the Baha with normal dress and takes their seat 
as per seniority. The writer describes in details the following rituals 
performed on the day 

1. Guru Mandala and explaining the meaning of pravrajya: 

2. Cuda Karma—cutting of the hair 

3. The pravrajya—the ordination of Bhiksu 

4. Investiture of the Bhiksu 

5. Ritual entering of the temple 

6. Wa-da Chuyegu—offering rice and money in alms. 

7. Procession of the Bhikus 

8. Civara Kote Vidhi—the rite of laying aside the monks robe. 

9. AcaLuegu—the making of the (vajra) Acarya. 

I. Kalasabhiseka 

II. Mukatabhiseka 

III. Vajrabhiseka 

IV. Ghatabhiseka 

V. Mudrabhiseka 

4. Theodore Riccardi, "Buddhism in Ancient and Early Medieval Nepal" in 
A.K. Narain (Ed.), Studies in History of Buddhism, (Delhi: Buddhist World 
Press, 2010), Pp.265-281 



67 


In the article the author tried to give a brief account of Nepalese Buddhism and 
society during the 5 th to 8 th century AD, based upon the important inscriptions 
of the period. The essay has two parts. The first part dealswith the Licchavi 
society while the second discusses the position of Buddhism within that 
society. 

As most of the scholars did, the author also assumes Buddhist doctrine and 
practice to have entered Nepal possibly during the life time of the Buddha 
himself. He considers the history of Nepal until the middle of 5 th century 
legendary in want of contemporary supporting evidences. He describes 
Nepalese society highly complex as Hinduism and Buddhism existed side by 
side. He feels Buddhism never dominant in Nepalese society,got widely spread 
under royal patronage and won thye faith ofboth Saivism and Vainusvism. 

The author opines that it is difficult to say which people were Buddhists in 
Nepal. Only the people known from Buddhist sources like Sakyas, Vrijjis,, 
Kolies, Mallas etc were regarded as Buddhist. He supposes that these people 
were migrant to Nepal valley after their wars with Magadha before first century 
AD. 

The author points out that caste system already existed among Nepalese Hindus 
as revealed from early inscriptions mentioning the word Varnasramavyavastha 
and expresses inability to say when such system spread to the Buddhists. He 
discusses about fourvaraa and 36 subcastes or jats but wonders in not having 
plausible details about eighteen nature ' astadasaprakrit' that appeared in 
several Licchavi inscriptions. He considers Newars (Nevars) as the most 
important people of medieval times. 

The author delves substantially in identifying several Licchavi names that 
denote to settlements like the grama (smaller settlement), the tala (the larger 
settlement), the dranga (largest among the three, meant mainly for town or 
city) and considers Yupagramadranga and Daksinakoligramadranga the most 



68 


important settlements as they grew into the medieval city of Patan and a part of 
the city of Kathmandu respectively. Similarly, he tries to define various 
administrative governing bodies like Pancali (made of 7 members Pancalikas ), 
adhikarana, dwarika, pratihar, Mahapratiharpnahadandanayaka, 
bhattabhikarana, samanta, or mahasamanta, amatyas etc. 

The author notes Licchavi kings calling themselves Licchavikulaketu 'banner of 
the Licchavi family' taking pride in their dynasty i.e Licchavi which has 
relation with Indian mythical solar dynasty. 

He introduces Vrisdeva as the earliest member of Licchavi family to have been 
informed well and the one who rules in the latter part of 4 th or beginning of the 
5 th century. However there is no inscription to support information about the 
king who was believed to be the Buddhist and built several Buddhist 
monuments including Sinagu vihara, now Swayambhu. The author evaluated 
that only Vrisdeva to be a Buddhist while all his successor kings were either 
Visnuvite or Saivite. 

The author regards Licchavis legitimate rulers though their actual power often 
wielded by strong feudatory chiefs. He introduces Ansuvarman (605-631) as 
one such chief but the most famous one after whose death Abhira Gupta family 
took control over rule making Licchavis powerless titular kings. The jointrule 
of the Gupta and Licchavi thus begun lasted until the reign of Narendradeva 
who became king in about 643 AD and restored the legitimate dynasty to its 
original position of power with the help of Tibetan military force. 

The author mentions Jayadeva II as the last important Licchavi king who gave 
earliest genealogy in the form of an inscription at the temple of Pashupatinath. 

The author cites the most characteristic feature of Nepalese Buddhism to be the 
absence of an organized celibate monkhood for which many reasons have been 
advanced in the past. Though the time when this took place is not known the 
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author reveals that until the middle of the 8 th century at least there was a well 
established community of monks and nuns that lived in viharas. He mentions 
some of Licchavi viharas like Gun Vihara of Sankhu, Sinagu vihara of 
Swayambhu, Srimana vihara, Raj vihara etc. He points out that Mana vihara 
and Raj vihara built under royal patronage were among the richest and the most 
important viharas of ancient Nepal and were honoured equally with the major 
shrines of Hinduism like Pasupatinath especially with regard to financial 
support, as known from one of inscription of Ansuvarma. 

The author divulges that viharas were run though donation made to the Sangha 
collected in the form of religious taxes from householders and landowners. He 
further adds that some of these tax payers included entire villages and the 
income derived from the communities, rather than going to the government, 
was paid to the viharas. He expresses ignorance of management by monks for 
their business affairs. He suspects that their deep involvement with secular life 
including business affairs regarding fund management received for the viharas 
made it easier for the monks to renounce the vows of celibacy. The author 
further provides example of income of vihara sangha from one of 
Narendradeva's inscription that attested the wealth and power of the sangha 
which was entrusted with judicial power for making judgments of the major 
crimes, taxation and civil disputes of Gullamtanga village. 

According to the author Riccardi Vajrayana doctrine had not well spread in the 
period, however the word Vajrayana itself had occurred in one Licchavi 
inscription with a hymn on Vajradhara. The author regards the Buddhism of the 
time as purely Mahayanic form. However, he also mentions about a fragment 
of an inscription from Sankhu that referred to Mahasanghika. 

The author seems convinced that throughout the period the lay community 
contributed to the support of the sangha as further exposed by the examples 
from supposedly 5 th century inscription of Cabahil, inscription regarding an act 
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of charity by Bandhubhadra, an inscription from Swayambhu about gift of land 
and several other inscriptions with mentions of Avlokiteswara. 
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CHAPTER III 

BUDDHISM DURING EARLY MEDIEVAL NEPAL 

Introductory Background 

The year 733 A.D. was a turning phase in the history of Nepal. It brought to an 
end the glorious age of the Licchavls. The Kathmandu Valley, during the 
period, was the administrative center of the Licchavl domain. It held sway over 
vast area as to the east and west of the Valley and extended cultural 
connections to the south with India and to the north with Tibet. There was a 
steady flow of cultural influence from India directly connected with Buddhism 
and Hinduism. Although nothing can be said definitely, schools of Buddhism 
were prominent during the period. It is probable that the strongest early 
influences came from the Mahasamghika, Sammitiya and the Sarvastivada. 
Huien Tsang noted in his travel account that there were two thousand monks 
engaged in the study of literature concerning both the vehicles 1 . Contemporary 
sources points out the contributions of Licchavl kings who helped Mahayan 
Buddhism flourish within the country 2 . 

Licchavl inscriptions have mentions about fifteen Viharasbuilt in the valley 
during the period (Lichhavikalako Abhilekha). Among them Gum Vihara, 
Mana Vihara, Raj Vihara, Khajurika Vihara and Madhyam Vihara were 
categorized into specific group. Abhayarachi Vihara, Chaturvaltsana Vihara, 
Vartakalyangupta Vihara and etc were categorized into another category. Also 
Viharas like Gandhakuti and others are found mentioned in the inscriptions. 
References show how these Viharas were facilitated with land grants according 
to their status. 


'Thomas Watters(ed.),(9n Yuan Chwang’s Travels In India AD 629- 645, New Delhi: Munshiram 
Manoharlal Publishers Pvt. Ltd, 1996 Pp. 83-84. 

2 There are several stone inscriptions (Skt: silalekha) mentioning about Buddhism during the Lichhavi 
periodand are concerned with Buddhist monasteries and the monks and nuns living therein. 
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Each Vihara had a Sangha. References show that the Sanghas enjoyed 
privileges’.The inscriptions of Yagbahala and Vajradhara demonstrates the 
facilities enjoyed by the Sangha of Sivadeva Vihara 3 4 . Similarly, the local 
people also supported the Sangha with land grants to offer Sangha bhojans to 
Mahasamghika Bhiksaunis coming from four directions or other Bhiksaus and 
meet the cost of other renovation works 5 . Inscriptions show that Buddhist 
women were not behind in offering gifts (Skit: deyadharma) for the sake of 
merit 6 . 

The Pasupati inscription of Jayadeva II mentions Vrisadeva, the great 
grandfather of Manadeva as sugat sasan paksapati to reveal his inclination 
towards Buddhism 7 . It is believed that he has erected the Svayambhu Caitya 8 . 
The other ancient sites within the Kathmandu Valley are the stupas of Bauddha 
and Chabahil. It helped to develop the valley into a religious center 9 and bring 
the local inhabitants into the Buddhist fold. It popularized caitya worship so 
wide that people started participating in erecting stone caityas as meritorious 
deeds. There were almost two hundred stone caityas installed during the period. 
It was probable that this devotional practice of caitya worship gradually 
involved encasing an existing caitya by covering the surface with many 
elaborated paintings and consisted of ritual circumambulation of the caitya 
along with certain standard offerings such as incense, colored powder, oil 
lamps and ablutions. 

The Licchavl trend which stands out from inscriptional evidence is that there 
was a string tradition of making religious gifts for the sake of merit and that the 


3 Dhanavajra Vajracharya, Licchavi Kal ka Abhilekh (Inscriptions ofLicchavi Period), Kathmandu: 
Nepal and Asian Research center, 2030 B.S., reprinted in 2053 B.S, P.320. 

4 Ibid, Pp.496-499 

5 D.R. Regmi, Medieval Nepal Vol. 1, New Delhi: Rupa and company, 2007, 

P. 382. 

6 David Gellner, Monk, Householder, And Tantric Priest , New Delhi: Foundation Books, Pp. 3-8. 

7 Vajracharya, Op.cit ., f.n. 3, Pp. 548-562 

8 Nayanath PaudyaKed.), Bhasa VamsdvalT, Volume I, Kathmandu: Nepal Rastriya Postakalaya, 
Kathmandu, 2020 B.S.. P.56. 

9 Kamal Prakasha Malla and Dhana Vajra Vajracarya, The Gopalraj Vamsdbali, Kathmandu: Nepal 
Research Center, 1985 
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women of the Buddhist community seemed to take the lead in offering these 
gifts. They supported the Sangha with land grants to offer Sangha bhojans to 
Mahasamghika Bhiksunis coming from four directions or other Bhiksus and 
meet the cost of other renovation works 10 . 


3.1. Years of Confusion or Trouble 


Among the Licchavl kings Jaya Deva II was ruling the country in 733A.D.. 
What happened after him is not clear. The period is described as the Dark Age 
in the history of Nepal. It witnessed vacuum in the political history for more 
than a century with no clear-cut evidence about the rulers. A group of scholars 
mention Nepal as being controlled by foreign powers. Sylvan Levi 11 and 
Luciano Petech 12 talk about the Tibetan hegemony over Nepal. The later even 
suggested that a Tibetan king was ruling the country sometimes in the mid 
eight century A.D. Among others, D.R. Regmi 13 , Mary Shephered Slusser 14 , 
R,C. Maujumdar 15 , and others talk about Dharmapala and Mahipala the kings 
of Gauda ruling over Nepal. Hodgson attempts to prove Ganges and Sagar 
confluence in Kapilavastu 16 . As they lack historical evidence, Regmi, marked it 
the narrow mind thinking of foreign scholars to undermine the independent 
status of Nepal. 


A question is often raised whether the rulers after Jaya Deva II were Licchavls? 
Except the Yangabahala inscription dated 756 A.D. (180) bearing the name of 
Manadeva (III) 17 , Changu inscription dated 848 A.D.(271) with Baladeva as the 
king 18 and, the colophon of Sahottaratantra dating 877 A.D. (301) bearing the 


l0 ibid. 

"Sylvan Levi, Ancient Nepal , Kathmandu: National Archive, No.23.1973, Pp.62-64. 

12 Luciano Peteach, Medieval History Of Nepal (c, 750-1482), Rome: Isttuto Italiano Peril Meddio 
Estremo Oriente, 1984, P.24. 

13 D.R. Regmi, Ancient Nepal , Dehi: Rupa & Co.,in association with Dilli Raman Regmi Memorial 
Library, 2007 A.D, Pp.52-53. 

14 Mary Shephred Slusser, Nepal Mandala, Volume /, Kathmandu: Mandala Book Point, 1998, Pp. 10- 
11 . 

I5 R.C. Maujumdar(Ed.), History of Bengal Vol.I., Dacca: Dacca University, 1943 

16 Brian H. Hodgson, Essay on The Language , Literature, And Religion Of Nepal And Tibet, New 

Delhi: Asian Education Services, 1991, P.119. 

17 Vajracharya, Op.cit. f. n. 3, P. 591 
1 ^Ibid, P.595 
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name of Manadeva IV 19 , there are hardly other evidences that tells about the 
kings. Regmi, therefore, calls it an end of the Licchavl dynasty. He did not 
agree that Manadeva III, Baladeva, and Manadeva IV were the Licchavl rulers. 
And, Gyanmani Nepal called it ‘The age of confusion’. On the other hand 
Dhanavajra Vajracarya 20 calls the rulers having Devas belonged to the old 
dynasty or the Licchavls. At such state, it will be unwise to accept it an end of 
the Licchavl dynasty as Regmi stated. 

From religious point of view the history of Nepal after 733A.D. is not dark as 
described. Marry Slusser, while dealing in early medieval believes that the 
disintegration of political placement of Licchavl period was not accompanied 
by corresponding disintegration of Buddhism rather it developed. She 
addressed the period as golden era in the history of Buddhism of Nepal. It is 
true that the period lacked historical documents to throw light on the role of the 
kings, their contribution to the promotion of Buddhism, yet other available 
sources point out that Buddhism, flourished during the period 21 . It was during 
this period that the three Indian scholars i.e. Santaraksaita, Padmasambhava 
and Kamalsila who were from 22 Nalanda and Vikramaslla Mahavihara 
University, visited Nepal en-route to Tibet and helped Buddhism promote in 
the country 23 . Thus, it will be proper here to chain the activities of the trio- 
scholars under the Early Medieval period. Meantime a short introduction of 
Nepal-Tibet relation will be apt to discuss beforehand. 

3.2. Nepal-Tibet Relation 

Nepal has a good relation with Tibet. It is assumed that BhrikutT’s marriage 
with the king of Tibet further enhanced the relationship. There is no unanimity 

19 Ibid , P. 121. 

^''Dhanavajra Bajracharya, “Madhyakalin Nepal” in Nepal Parichaya, Kirtipur: Curriculum 
Development Center, Tribhuvan University, 1976, Pp. 72-73 
21 Slusser,0/?.dtf.n. 14, Pp. 271-281. 

Rajendra Ram, A History Of Buddhism In Nepal A.D.704-1396, Patna: Janabharati Prakasana, 1977, 
P.92. 

^Available inscriptions prove that the people of the period stated above had continuously been attached 
with Buddhism. There are several inscriptions that throw light on Buddhism of Nepal of the period 
lying between 733 A.D. 879 A.D. It proves that they had been endeavoring for the cause of Buddhism. 
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in opinion among the historians regarding the princess who she was? Was she 
the daughter of Amsuvarma or Udayadeva succeeding the former? A group of 
scholars opine the princess as daughter of Amsuvarma married to Trsongchong 
gampo. But others do not agree with the view. Had she been the daughter of 
Amsuvarma 24 and married to the king of Tibet the contemporary Chinese 
traveler Huien Tsang must have recorded the event in his diary. They state her 
as daughter of Udayadeva who fled to Tibet after being dethroned by 
Dhruvadeva with the support of Jishnu Gupta. It is believed that the princess 
was given in dowry an icon of Buddha along with several manuscripts 25 . It is 
also described that Silamanju followed Bhrikuti and helped Buddhism spread 
in Tibet. But others state that he went to Tibet at the invitation of the Tibetan 
king Trosng Chon Gampo. Later more Indian scholars went to Tibet and 
worked for the promotion of the religion. Accordingly, Sangharaksaita went to 
Tibet at the invitation of Khri-srong-lde-btsan(742-798 A.D.), the 38 th king of 
Tibet to teach the Dharma in the country followed by Padmasambhava and 
Kamalsila. 

3.3 Indian Scholars in Nepal 

The visit of Indian Buddhist scholars of Nalanda and Vikramasila University as 
Santaraksaita, the great logician, Padmasambhava as the great tantric teacher 
and Kamalaslla as logician with acuteness paved illustrious progress. They are 
popularly known as the trio of the eighth century. Their visit and stay in Nepal 
Mandala helped much in refining, defining and expanding Nepalese Buddhism. 
Their work enlarged the vision of Newara Buddhism. Many scholars were 
attracted to research and study the Newara Buddhism of Nepal Mandala today 
as Newara Buddhism bears unique features. It needs to be discussed at large. 


24 Peteach, Op.cit.,i.n. 12, P. 24. 

25 H.Hoffman, The Religion of Tibet, translated by Edward Fitzgerald, London: George Allen & 
Unwinn Ltd., P.38. 
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3.3.1. Santaraksita(743 - 749 A.D.) 

Santaraksita was born in a royal family of Sabour India in the year 705 A.D. 
He was also popularly known as Acarya Bodhisattva. There is controversy on 
the birthplace of Santaraksait. Bengali scholars opine him to have been borne 
in Sabhar, a village of Bamgaladesa. Vidyabhusana mentioned that he was born 
in the royal family of Zahor which is believed to have been situated in Bengal 
or more properly Gauda Bangla lying in the Praganna of Vikramapura (Dacca 
district) popularly known as one among the greatest seats of Buddhism in 
Bengal in medieval times 26 . There are still ruins of old palaces with in the 
village where the learned scholar was believed to have been born and the local 
museum has collection of bricks of charming workmanship and other Tantric 
Buddhist images. Das writes that he was born in Gaur 27 . Likewise, B. 
Bhattacharya has attempted to confirm the date of his birth (705-762 A.D.) as 
given by him in the Tattvasamgraha is to be taken 28 . 

There is no authentic evidence to throw light on the personnel life of the great 
scholar Santaraksita. Available sources state him as the Mahasthavlra of 
Nalanda Mahavihara or the University. A Catopadhyaya describes him acting 
as an upadhyaya at Nalanda 29 . He was a famous logician of the Eight century 
A.D. His fame was wide spread and it could win the heart of Tibetan 
Buddhists. As stated Santaraksait went to Tibet at the invitation of Khri-srong- 
lde-btsan(742-798 A.D.), the 38 th king of Tibet to teach the Dharma in the 
country. 

Santaraksita reached Tibet in 743 A.D. He worked hard to spread the genuine 
teachings of the Buddha among the local inhabitants and introduce regular 
conversions. It is described that his eloquent sermons on the doctrine, however 

26 E. Krishnanmacharya(EcL), Tattosamgraha of Santaraksita with commentary of KamalasTla, Volume 
I, Baroda: Central Library, 1926, P.XIII. 

~ 7 Sarat Chandra Dass, The Indian Pandits In The Land Of Snow, New Delhi: Rupa and Co., 2006 
A.D., P. 66. 

28 Krishnamachrya,0/?.c/f.,f.n. 26, P.xvi. 

~ 9 Alka Chattopadhya, Atisa and Tibet, New Delhi: Motilal Banarasidass Publishers Pvt., Ltd., 1999, P. 
231. 
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fell upon deaf ears. Certain natural calamities, probably storms and epidemics 
that raged Tibet during the period provided opportunity to the antagonists i.e. 
the bonpos to interpret it as the result of Santaraksait perverse teachings. 

Under the circumstance the king had to advise the scholar to leave the country 
for some time to escape the anger and the prejudice of the masses. Santaraksait 
was wise enough to see that a man well versed in Tantrism could make some 
impression on the people, steeped as they seem to be in primitive sorcery and 
charlatanism 30 . He recommended that Padmasambhava the powerful apostle of 
Tantrism should be invited from urgyan, in the Swat Valley to repay the 
oppositionists in their own coin, until he could return to Tibet to complete his 
mission of reestablishing faith in the enlightened teachings of Buddhism. 

(i) He came to Nepal in the year 743 A.D. and stayed in Nepal for six 
years. Realising the historical importance of Svayambhu Mahacaitya 
and holiness of the place, he settled in the Svayambhu hill. He was 
inspired by the spiritual power of the Svayambhu Adibuddha and 
encouraged him in regenerating Mahayana the doctrine of emptiness. 

(ii) He stayed in the Svayambhu hill. He has several texts under his name. 
Nyayavriti Vipanchitartha, Tattvasamgraha, and Madhyamikalankara 
are some among them 31 . Tattvasamgraha proved to be most important 
and popular among them. It is a work on logic. He does not accept any 
philosophy and theory unless it is logically proved. His philosophical 
stand points were that of Svantantric Madhyamika and Vijyanvad 32 . 

(iii) He propagated his Vijyanvada doctrine among Nepalese Buddhist 
scholars and lay followers from different vihars. Santaraksait 
presented his thesis Tattwosamgraha before Nepalese Buddhist 
scholars and philosophical thinkers. The Buddhist scholar Kamalsila, 
in his commentary on the Tattwasamgraha, opined that it opened the 
doors of new thinking on Nepalese Buddhism 

30 Ibid, P.237 

31 Krishnamachrya,<9/?.d/.f.n. 26, P. xiv. 

32 Chattopadhya.Op.ci/., f.n. 29, P. 229. 
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(iv) He influenced the contemporary kings awakening them to establish 
Buddhist viharas and bestow land grants to maintain the centers. Many 
Viharas were built and developed as center for Buddhist learning, 
teaching and discourse. How it helped to develop the valley as 
Buddhist learning center will be discussed in the coming chapters. 

3.3.2 Padmasambhava in Nepal (743 - 747 A.D.) 

Santaraksita was followed by Padmasambhava. He was contemporary to 
Santaksita. Padmasambhava was believed to be born from the Lotus of 
compassion in Dhankosa Lake of Udyan (North West of India) 33 , in the year 
717 A.D. His date of birth and process needs further research. It is also said 
that he was the adopted son of King Indrabhuti 34 a wealthy king of Uddiyan, 
orrissa of India. Indrabhuti himself was also a tantric 35 . He freely offered his 
wealth, and even his eyes were donated for the welfare of the country and 
people. Historical facts from the morass of contradictory version, arrival of 
padmasambhava to Tibet, cooperation in founding Samay Monastriy in Tibet, 
great tantric professor in Nalanda University are the important facts of 
Padmasambhava. He received intellectual and spiritual guidance from Buddhist 
monk scholar Gurtu Buddhajna and Anangvajra 36 .He achieved deep knowledge 
in tantric Buddhism by studying triple yoga, philosophy, logic, secret science 
or guhey vijan in India 37 . H.Hoffman has collections of interesting material on 
the life of Padmasambhava 38 . 

Nepalese observe his anniversary on 10 th of the full moon night of Jestha every 
year. 39 Padmasambhava was a renowned Buddhist scholar of 8 th century H. 
Hoffmann writes Padmasambhava well versed in triple Yoga, philosophy, logic 


33 Charles Bell, Religion of Tibet, Delhi: Motilal Banarasidass Publishers Pvt., Ltd., 2000 A.D. Pp.29- 
46. f.n. 48, P. 17. 

34 Chattopadhya, Op.cit., f.n. 29, P.235 
35 Hoffman, Op.cit., f.n. 25, P.53. 

36 Ibid, P. 57 
31 Ibid, P.59. 
x Ibid, Pp. 50-59. 

39 For other information see, Abhilekha published weekly in Nepal Bhasa; year 6, no.3 asara 3, 2070 
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and the secret sciences. He had defeated many Brahmins in Tantric contests. 
At the age of twenty six while he was the Professor of Yogacara school at 
Nalanda Vihara, he was invited by the Tibetan king. It was during this course 
of his scheduled trip of visiting Tibet on the direction of Santaraksita, 
Padmasambhava came to Nepal en-route to Tibet. 

a) Padmasambhava before going to Tibet, stayed in Nepal for four years. 
He learnt many things from Santaraksita in Nepal. During the period the 
contemporary Nepalese scholars helped him a lot. He kept in touch with 
the Tibetan Buddhists visiting Nepal and collected information about the 
political and religious condition of Tibet, before going to Tibet. While in 
Nepal, according to Snellgrove, Padmasambhava developed Bodhinatha 
of Kathmandu 40 into an institutionalized Buddhist center where the 
Buddhists from Tibet could get shelter to safeguard their faith and 
existence in needs. Scholars like Waddell 41 , Hoffmann 42 ,and others 
believes that Tibetan Buddhism as synthesis of old bon Buddhism and 
original Buddhism devised by Padmasambhava in Nepal to suit the 
religious requirements of Tibetan peoples who were often put to 
confusion because of ideological clashes between Bon religion and 
idealists of Buddhism. 

During his stay in Nepal, he meditated in the rocky grotto or caves 
natural or man made or Yang-le-shod, practiced tantric Sadhana and got 
hold over several evil forces with his Vajrakila 43 . He took three dakinis 
from Nepal- one a Tibetan named bkrashis khye dren and the other two 
Nepalese origin named Kalasiddhi and Sakyadevi and trained them as 
help mates to be used in Tibet. Tibetan chronicles believe that there are 


40 David Snellgrove, Buddhist Himalaya, Kathmandu: Himalayan Book Seller, 1995, Pp.98-99. 

41 L. A. Waddell, The Buddhism of Tibet or Lamism, London: W.H. Allen & Co. Ltd, 1895, Pp.518-520. 
42 Hoffman ,Op.cit, f.n. 25, P.14. 

43 Ibid, P.56. 
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many terma treasures (sacred scriptures) hidden by Padmasambhava for 
the upcoming generations 44 . 

b) He carried many activities as meditation and worship of various deities. 
His practicing centers were caves and cemetery which are lonely and 
far 45 . According to Hemraj Sakya he carried Yogic sadhanas or practices 
in the cave near Gorkhanath, Phurping and Sadhana of Vajrakila in 
Phurping. Similarly, he practiced Yoga in the Karvira cemetery near 
Svayambhu, and spent some time practicing Yoga at Tamanarsisvara 
near Tistung Village. Also he visited and worshiped Khadgayoginl at 
Sakliu. 

c) As stated above he was well versed in triple yoga philosophy, logic and 
the secret verses Tantrism and has won fame as a vajrayana tantric priest 
and a tantric master. While in Kathmandu he defused Vajrayanic 
doctrines widely. Padmasambhava formulated many rites and rituals for 
the visualizing of various deities and achieved tantric powers and 
became master of Vajra or thunderstone. It is said that the cap or Mukha 
in Newari used by Nepali tantric vajrayani priests, to-day, is similar to 
that used by Padmasambhava 46 as urgyan hat only udyan in Newari. As 
such Padmasambhava is also called Urgyan Rimpoche. 

d) Later, he applied the results of his achievements i.e. tantricism in 
practicing Buddhism and came to be known as tantric Buddhism, 
Buddhism of Nepal or the Newara Buddhism. This is power over 
anything strong as thunderstone and succeeding any work like doing 
mesmerism. As such vajrayana Buddhism of Nepal Mandala became 
subject of great interest not only to Buddhist of Nepal Mandala, but 
equally interesting to the scholars of different country. Even today many 
scholars from different country are pondering on the subject. 

44 Karunachok near the Northern Stupa in Lalitpur is one of the places believed to be the spot. For 

details See Min Bahadur Shakya. 

45 Soorya Bikram Gaywali, Nepal Upatyakdko Madhyakalin Itihdsa (879 A.D-1768 ), Kathmandu: 

Royal Nepal Academy, 2079 BS, Pp. 250-251. 

46 Hemraj Sakya, Sriswayambhu Mahacaitya(Swayambhu The Great Caitya), Kathmandu: 

Swayambhu Vikasa Mandala, 1098 NS, P.121. 
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e) Both, D.L. Snellgrove and H. Hoffmann write that the Bodhinatha stupa 
was built to his credit. While in Nepal it is described that 
Padmasambhava developed Bodhinath area into an institutionalized 
Buddhist center. 

f) Buddhism initiated by Padmasambhava is popularly known as 
Nyinga-pa. It contains nine graded vehicles viz. Sravaka, Pratyeka, 
Buddhayana, Mahayanaa, Kriya, Carya, Yoga, Mahayoga, Anuyoga and 
Atiyoga. They are grouped into three. The first three vehicles were 
called sutra vehicle; the second three resultant outer tantra and the last 
three inner tantra vehicles. Tibetan sources show that these tantras were 
translated into Tibetan language by Padmasambhava, Vimalmitra and 
Vairocana in the eight century. The people of the Northern part of Nepal 
Tamangs, Serapas, Gurungs, Magars and the Thakalis are found most 
influenced. 

3.3.3 Visit of Kamalsila: 762 A.D. 

Kamalsila was another important Buddhist scholar who helped to expand 
Buddhism of Nepal Mandala. He was a student of acarya Santaraksita and was 
born around 720 A.D. The date is yet to be confirmed. He earned his fame as a 
Buddhist philosopher in the Magadha city of India. He had worked on different 
aspect of tantra and use to teach on this subject in the Nalanda University. 
Kamalsila was a famous commentator of Tattosamgraha 47 . After the death of 
his teacher Acarya Santaraksita, he went to Tibet at the invitation of Tibetan 
King Thri song Deu btsan(742-798). 

On his way to Tibet Kamalsila came to Nepal and stayed in Nepal in the year 
762. As a student of Acarya Santaraksita, he was warmly welcomed in Nepal 
Mandala by Buddhist scholars. He visited popular Viharas of Nepal Mandala as 
Svayambhu Mahacaitya and Bodhanath and addressed many Buddhist scholars' 
interactions meeting and presented his philosophy on Buddhism. During his 

47 Krishnarnachrya,0/?.dr, f.n. 26. 
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visit in Baudhanath he learned many secrets of Tibetology learning. His works 
included Vinaya Prajnaparamita, Madhyamaka, sutra commentaries, lekha, and 
Parmana 48 . Bhavanakrama (stages of Meditation) in three volumes on 
Madhyamaka is one of the best works in the Buddhist literature. It is described 
that he wrote this at the request of the Tibetan king Trisong Detsen. 

3.4. Siddhacaryas in Nepal 

The period (733 A.D.-889 A.D.) is equally found influenced by the activities of 
various Siddhacaryas like Saharpada, Kanha, Dombi, Kambalambara, Kabiri, 
Tulasi and etc. Siddhas are defined as accomplished or the realized one who 
combines Bodhisattva path with Tantric accomplishment. They adopted tantric 
practices and adapted to aid the Buddhist adapt in the performance of the 
sadhana which would bring to realization of the great truth of Mahayanaa 
Buddhism and true enlightenment. 

Saharpada was believed to be the pioneer among other Siddhacaryas. He 
belonged to the second half of the eight century A.D. 49 . He inherited the good 
qualities of the teachers; Haribhadra and Santaraksita. He was an advocate of 
Sahajyana. And, its enduring potency inherited the heritage of the Mahayana 
Buddhist ideas. He launched several attacks on the Brahminical tradition and 
superstitions by his simple and direct approaches through his songs and refuted 
the intellectual sovereignty of the Sanskrit scholars over literary compositions 
and philosophical speculations and diverse it in composition of Dohas. He 
simplified the tough philosophical terms, religious interpretations and spiritual 
practices of Buddhism through the Caryas and Dohas composed in the 
Aprabhamsa language. 

Saharpada influenced the Nepalese Buddhist through his caryas in Nepal 
Mandala. Soon it became the order of daily life of contemporary Buddhists and 

48 Debiprasad Cattopadhya, (Ed.), translated from Tibetan Lama Chimpa and A.Cattopadhya, Tara 
Nath’s History of Buddhism in India, New Delhi: Motilal Banarasidass Publishers Private Ltd., 2010 
A.D., P.421. 

49 Rahul Samskritayan (Ed.), Dohakosh Of Sarahadpada, Patna: 1957, P.125. 
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the later started reciting these Caryas with help of musical instruments. 
Rajendra Ram, therefore, writes that Saharpada presented an alternative 
philosophy of his own and interpreted life, society, religion, philosophy etc. in 
an independent ideological complex bearing the impact of his avid textual 
knowledge and extensive wanderlust in the Buddhist world of eastern India, 
Nepal and Tibet. 

These Caryas are better known by the term Caca songs. Saharpada is also 
believed to have coined a new spiritual tradition known as Caturratna i.e. Guru, 
Buddha Dharma and Sahgha which is still followed in Nepalese Vajrayana 
Buddhism. 
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Pauwa of 84 Siddhacharyas 50 Photo courtesy: P.L. Shrestha 

3.5. Beginning of a new era or the Nepal samvat 

Between these events Nepal entered into a new era called the Nepal era or 
Nepal samvat beginning from October 20, 879 A.D. A group of scholars like 
Kirkpatric, Princep, Cunningham, and Bendal call it the Tambul Samvat to 
have founded by Raghava Deva. 51 About the era, Sylvan Levi has a separate 
version of his own. He writes that the number eight is inauspicious to the 
people of Nepal. They discontinued the Saka era in 800 A.D. to start with a 
new era. Similarly, Regmi opines that a change in the ruling dynasty enhanced 
in the foundation of new era. But, it lacks evidences. 

On the contrary the Nepal Samvat is unanimously believed to have been 
founded by Sakhawal, a local businessman from Kathmandu. As stated by a 
local astrologer from Bhaktapur (the contemporary capital of Nepal) during the 
rule of Ananda Malla and Jayadeva forcasted that the sand brought from 
Lakhutirtha an adjoining place between Bhaca khusi and Visnumati at an 
auspicious hour will turn into gold. Some laborers deputed for this purpose. 
Later the laborers proceeded with the loads towards the royal palace of 
Sakhawal, who came to know about the secrecy and asked the laborers to 
unload the sand at his home. He departed them with satisfactorily wage for the 
help. The laborers, afterwards, carried another load to the palace. To the great 
astonishment of the king the sand did not turn into gold as expected. The king 
ordered for the investigation and came to know what the truth was. 

On the other hand the load of sand brought to the house of Sakhwal turned into 
gold. He became rich. It is believed that, at the permission of Jayadeva, he 
freed the people of Kathmandu from debt. To memories this unique work a 
new era after the name of Samkhadhar was founded. Raghavadeva was ruling 


50 Purosottam Lochan Shrestha, Bhaktapur Rajdurbar sthit Rastriya Kalasangrahalaya Ka Kalakriti 
Bibaram, Bhaktapur: Rastriya Kala Sangrahalaya, 2063 B.S 

51 For details see Ancient Nepal, number 9, year 2026, Kartik, Pp.4-5 
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the country when the new era popularly known as Nepal Samvat was 
introduced. The new era came to known as Nepal Samvat. 

Swayambhu Lai Shrestha had described Nepal Sambat as original era of Nepal 
Mandala and dealt on how it came into existence, and how it is named 
differently in different texts. He further mentionedhow the foreign writer had 
taken it, felt importance in his article “Nepal Sambat-Nepaya Thahaguhe 
Sambat”. 52 


3.6. Buddhism during early Medieval Nepal 

Historical evidences show Raghavadeva ruling the country when the new era 
popularly known as Nepal Samvat was introduced. It is described that he had 
built a new Vihara at Nhol Vihara in Patan named Raghav Vihara 53 . He was 
succeeded by Samkaradeva. During his rule in 920 A.D. (NS 40) the scripture 
Astasahasrika Prajnanparamita was copied by a devotee of Okubahal in Patan 54 . 
Samkardeva is described to have been succeeded by his two sons Sahadeva and 
Vikramdeva. It indicates that Nepal Mandala witnessed Dwairajya i.e. diarchy 
or dual government or the joint rule between two or more than two rulers. 
Sahadeva was succeeded by Narendradeva and Gunakamadeva 55 respectively. 

Gunakamadeva possessed forceful personality among other shadowy kings. He 
is described as svaasyaikrajye meant to have established his sole rule. It is 
believed that Kasthamandapa was built during his rule. He developed the city 
in the shape of a Khadga by making crimination ground as outlines and named 
it Kantipur 56 in the name of Kantiswor Mahadev. He fortified the city and 


52 Swayumbhu Lai Shrestha, “Nepal Sambat-Nepaya Thahaguhe Sambat” Nepalese Culture Part I, 
published by Lalitpur: Lok Sahiyta Parishas, 2043 B.S.Pp. 127-133 
53 Peteach, Op.fit. ,f.n. 12, P. 47. 

54 Hari Ram Joshi, Mediaval Colophons , Lalitpur: Joshi Research Insitute, 1991, Pp.8-9.The scripture 
was the oldest one found in Nepal. For details see the preface written by Hem Raj Sakya, in 
Hiranyavarna Mahdvihdra, by Dharma Ratna Sakya ‘Trisuli’. 

55 Peteach, Op.cit. , f.n. 12, P. 33.. 

56 (i)Gyanmani Nepal, Nepalko Madhyakdlin Itihdsa, Vol I(Medieval History of Nepal), Kathmandu: 
Makalu Books and Stationers, 2062 BS, Pp.26-27. 

(ii) Nayanath Paudyal (Ed.)Bhasa Bamsavali Volume 2, Kathmandu: Nepal Rastrya Pustakalaya, B.S. 
2023, P.22 
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installed protective deities in four directions of the city .i.e., Lumadi in the east, 
Navadurga in the west, PacalT Bhairava in the south, Vijayasvarl in the north 
and Candesvari in the centre. 

He also developed Thambahi area of Kathmandu as a center for traders. He also 
founded a Vihara called Padmacakra Vihara equally popular as Dharmadhatu 
Vihara. It became popular as Gunakamadeva Vihara. Similarly, a certain trader 
Kesavacandra built a Mahavihara at Itumbahala during his rule. 

Gunakamadeva was succeeded by Narendradeva and Udayadeva. Members of 
the ruling family involved themselves in tug of war to have their hold in the 
administration. Nirbhayadeva who was ruling alone in 1005 A.D.(125 N.S.) 
had to rule jointly with Rudra Deva in 1008 A.D.(128 N.S.). After the death of 
Nirbhayadeva his successor Bhojadeva had to join hands with Rudradeva and 
later with Laxmikamadeva as well. Laxmikamadeva was clever. He took hold 
of the administration and ruled half the country. But he could not maintain it 
for long. A civil war broke out during the last phase of his rule. Probably the 
Thakuris of Nuwakota under Bhaskaradev Vartna revolted again his rule. 57 As 
described, it demolished several monasteries in the valley and people in 
Bhaktapur suffered a lot. 58 It was believed that in the war Laxmikamadeva was 
either killed or dethroned. 

After Laxmikamadeva, Jayadeva was declared the king. Later Bhaskaradeva 
and Jayadeva ruled the country jointly. According to Vamsavalis Bhaskaradeva 
Varma became the king after Jayadeva. What happened to Jayadeva is 
unknown. According to Tranatha it was during this critical period in 1040 AD 
that Atisa came to Nepal and worked for the promotion of Buddhism. It was 
probable that the king of Nepal whom he met in Palpa was none other than 
Jayadeva. Amidst these political ups and down monasteries like Rudravarna 


57 

58 


Joshi, Op.cit f.n. 54, Pp.35-36. 
Ibid 



87 


Mahavihara and Hiranya Varna Mahavihara were founded. Another important 
event that occurred during the period was the visit of Atisa. 

3.7. Visit of Dipankara Sri Jana Atisa: 980-1054 (A.D.): 

Dipamkara Atisa was a renowned Buddhist scholar from Vikramaslla 
Mahavihara. He was an outstanding Buddhist scholar popular in Nepal, India 
and Tibet for his reformative approach in Buddhism. His early name was 
Candragarva. He was born in 980 A.D. in the royal family of Gaur at 
Vikramanipur in Bengal as second son of Kalyanasri and mother Prabhavati. 
His two brothers are Padmgarbha and Srigarbha. His parents were devoted to 
Buddha, Dharma and Sangha. His primary education on five kinds of minor 
science begins at very young age from a sage named JetarPan Avhadhut. After 
primary education he was send to Vikramaslla Vihara a famous Buddhist 
learning center to study monastic education. He came in contact with Jetari 
who had attained the highest realization, and for three years practiced tantric 
feasts (ganacakra) in oddyan and listed numerous secret vajra songs 60 . After 
being well versed in the best method of Vajrayana, he in his 29 th years got 
ordination from Silaraksita, an elder sthavlra of the Mahasamghika School at 
Mativihara of Vajrasana 61 . He studied three pitakas of all the four schools 
Mahasamgika, Sravastivadins, Samimitiyas and Stavirvadins and became 
proficient in the practices (of the Vinayas). Later he studied Mahavibhasa for 
another two years in Odanatapuri. 62 

After the completion of the study, Atisa joined Vikramslla Mahavihara as a 
master of Buddhism. He had reformative approach towards Buddhism. He 
became popular among his contemporary fellow men. His fame soon spread far 
and wide as far as Tibet in the North. YeseOd the king of Tibet thought of 
sending Virya Simha (Gyatso) to invite and deputed his envoys with presents 

59 Das,Op.cit., f.n. 27, P.68. 

60 George N. Roerich, The Blue Annals, Delhi: Motilal Banarasidass Publishers Pvt. Ltd., 1949, Reprint 
1996, P. 242 

61 Ibid, P.243 

62 tu: J 
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of gold and other valuable materials. They humbly approached Atisa with the 
formal invitation to do a favour for the reformation and cultural expansion of 
Buddhism in Tibet. Atisa expressed his inability showing different reasons. 
Atisa was repeatedly approached. In the last lotsaba Nagatso (Jayaslla) a monk 
went to Mahavihara to invite Atisa to Tibet. The mission included several 
others and waited for positive reply from the great master. Atisa thought of 
visiting Tibet only after the completion of his work in the Mahavihara. It is said 
thathe consulted his tutelary deity who was none other than a Yogini for the 
permission who in return commanded him to visit Tibet. It was hoped that his 
visit would benefit the people of Tibet and his doctrine and association with 
upasaka. 63 Atisa also decided to go to Nepal to visit the self-evolved stupa 
Svayambhu Stupa in Nepal and stay there before reaching to Tibet. 

Atisa visited different holy places at Banaras before he came to Nepal in 1041 
AD with his followers and loads of manuscripts 64 on Buddhism. The political 
atmosphere was not so favorable for the journey. It is already stated above that 
the country at the time of his journey was politically disturbed. The valley was 
involved in a civil war and the people were suffering. 65 Roads were blocked at 
places. He had to win the hearts of the agitators who did not want him to 
proceed towards the Nepal valley and propagate Buddhism there. As described 
even his gold he had brought along with him was robbed. It created several 
problems compelling him to pay to entering the valley. He was escorted to the 
capital by the king’s men from Tistung to the capital. 

Atisa stayed a year (1041-1042 A.D.) in Nepal. He was welcomed in great 
gesture by the maharaja of Nepal Svyambhu Grag - pa- mta - yas. Luciano 
Peteach 66 translated the name to be Anantakirti or Annantyasas. But there is no 
mention in the history of such a king ruling the country at that time. While in 
Kathmandu; 


63 Ibid, P.246. 

6 ‘Chattopadhya.O/;. cit., f. n. 29, Pp. 316-317 
65 Joshi, Op. cit., f. n. 54, Pp. 35-36. 

“Peteach ,Ofcit„ f. n. 12, Pp.41-43. 
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(a) Atisa, according to Tibetan source met the contemporary king of Nepal 
Mandala. As stated he presented a white elephant to the king to be used 
in religious purposes and informed him about his mission to Tibet. 
During the meeting, he requested the king for the permission of 
constructing a Vihara in the capital 67 . The king not only gave him the 
permission but also assured the pundit to furnish him what he needed for 
the work. The Vihara what he built at the initiation of the king was 
named Vikramslla Vihara or Thambahi. It is also popular by the name 
Dharmadhatu Vihara. 

(b) He donated grants to develop the Vihara as Buddhist learning center. 
Later he ordained his disciples in the Vihara and conducted several 
religious meetings. 

(c) He held satsang (question answer program) to avoid philosophical or 
spiritual confusions. His scholarly discourse could win the hearts of 
Nepalese and Buddhist scholars to enhance Nepalese Buddhism. While 
in Nepal Atisa had an auspicious dream and had decided to stay a longer 
time. 

(d) Atisa had also initiated monkhood to the son of the king and worked as 
chief of Sanhgh of Tham Vihara made by Atisa 68 . But whatever is 
mentioned on Atisa, the historians mentions it is controversial and 
confused as Vamsavall is sielent on this matter. 

(e) Atisa spent most of his time at Svayambhu. While in Svayambhu he met 
the king of Bhutan. Atisa used to gaze at sacred Svayambhu constantly 
which had given him delight and glorified his spiritual powers with 
which he could easily overcome any dangers and adversaries. 

(f) While in Nepal Atisa wrote a letter to Nayapala the king of Bengal on 
the occasion of his coronation. The letter is known by the composition 
of Vimala- ratna-lekha 69 . This letter contains nothing about his journey 
or reason for leaving Tibet, it contains collection of religious and moral 

67 Chattopadhya,Op. cit., f.n. 29, P. 322 

68 Peteach, Op.cit., f.n. 12, P. 42. 

69 Chattopadhya, Op. cit., f.n. 29, P.318 
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precepts that Atisa thought the right time to convey to the young kin.. 
The letter is reserved in Tibetian Tan-gyur. 

(g) His other achievement was the composition of Carya-samgrahapradip 70 
In other words it is Boddhisattocarya that generates boddhicitta among 
the disciples. For this he referred to practice the following ten actions in 
Caryasamgraha Pradeep 71 . 

1. Take Boddhisattva samvara 

2. Practice going in refugee of triple gem Buddha Dharma and Sangha; 

3. Generate Boddhicitta on basis of sevenfold practice 
(Saptavidhanotara puja) 

4. Adapt the theory of moderation of consuming food habits and offer 
food to Gurus and triple gem before eating. 

5 Teach the whole sentinets beings recite profound Mahayana sutras 
like Prajnaparamita and so forth. 

6. Offer fivefold prostration. 

7. Sleeping in lion’s posture. 

8. Practice Yoga. 

9. Keep your conduct sllas pure. 

10. Practice the unity of vipassana and samatha and realize the 
emptiness. 

By observing and analyzing these references one can come to conclusion that 
Atisa's teaching had great influence on the Buddhist of Nepal. Atisa composed 


ia Ibid, P.319 
11 Ibid, Pp. 320-321. 
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Caryasamgraha Pradip and Vimalaratnalekhanama to enhance the monastic 
ideals of Nepali Buddhism. 

Atisa, thereafter, went to Palpa (Holkha) lying west of Nepal to meet his old 
friend who was none other than a Buddhist sage. Atisa was warmly welcome 
by the king of Palpa. Tibetan source mentioned the name of the king as 
Annatasi. As there is no king in Nepal of this particular name it is assumed 
that the king referred in the Tibetan source might be a local one. The Stavlra 
whom Atisa wanted to meet was deaf he was called a deaf Sthavara. The 
Sthavlra does not believe on mantras. Atisa explained to his friend that the way 
to attainment of Buddhahood laid both in Mantra and Paramita. This report 
contains those explanations made by Atisa for the Sthavlra. 

Atisa is described to have left Nepal in early days of 1042 to head towards 
Tibet. He worked there for thirteen years and passed away at the place called 
Ne Than, half a day’s journey from Lhasa on the 18 th day of the 8 th lunar month 
of the ‘tree man horse’ year i.e. 1054. His work Bodhipathapradip was 
composed there which explains proficiency in the practices of the vinayas of all 
doctrines. It is stated in Blue Annals that “...since there was disagreement on 
the points of doctrine between various scholars in Tibet, the master should 
compose a treatise which could serve as an antidote for it” 72 . Thus he composed 
this text at the request of Tibetan Buddhist authorities. Among the nearly 
eighty works of his, Caryasamgrahapradip, Bodhipathapradip and 
Vimalaratnalekhama are the most valuable ones which he composed in Nepal. 

3.8. Contributions of Nepalese Buddhist scholars 

It is already discussed above that Nepal was facing civil war when Atisa was 
visiting Nepal. The country was running under the dual system of Government 
or the diarchy. It is also known by the term dvairajya. We see under it brothers 
or father and son or uncle and nephew ruling jointly together. Later, a new 


7 Roerich,(9/;. cit., f. n. 60, P. 248. 
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system i.e. brothers succeeding the elder was practiced for some time among 
the brothers of Jayadeva i.e. sons of Laxmikamadeva. But, the central 
administration weakened most from 1200 onward when two dynasties i.e. the 
Devas and the Mallas followed the tradition of appointing the crown prince 
from another dynasty (the kings having Devas as surname nominating the 
Mallas as successors and the Malla kings nominating the Devas as their 
successors) 73 . It divided the rulers into two factions, and each group having 
their own capitals i.e. Tripur and Yuthimimum. To make their ruling strong 
they requested neighboring countries Doyas and khas for helps. One group 
requested Doya and the next group Khasa for their helps to have their hold in 
central administration. This resulted in repeated attack on Nepal Mandala by 
Doyas and Khas. 74 The situation diverted the rulers towards self defense and 
could not give attention to developmental issues. 

3.8.1. Lllavajra 

Lilavajra was one of the great siddhas of Medieval Nepal. He was born in 
Samkhu or Manidipa or Mani mountain. Yajnamanapati stated his birth year as 
743 A.D 75 but is still controversial and needs further research. Samkhu is also 
known as Samkhapur. Samkha means counch. As the shape of Samkhu is like a 
council, it was named Samkhapur or counch shaped country. The Tibetan 
source mentions that Lllavajra popularly known as Geg -pa rdo- rje was born 
in Manidip 76 . Manidip is no other place than the present Samkhu. He stayed in 
Vikramaslla and Nalanda University for a long time as a student, administrator, 
and teacher. One of his students during the period was Dalikapa, a very 
popular siddha of the period. From Vikramaslla and Nalanda monastic 
University he returned to Nepal and engaged himself in establishing Caityas 
and Viharas. It is said he connected with Sikhamu Baha or Srikhanda Tarmula 


77 Vajracharya, Op.cit. , f.n. 20, P.73. 

74 Malla and Vajracharya, Op.cit., f.n. 9, Pp. 82,83,96, 97 

75 Yajnamanapati Bajracharya, Nepala ka Pracina Vajracarya Lllavajra (Ancient Vajracharya of Ancient 
Nepal: Lilavajra), Translator GuhesvarT Raj Manadhar, Kathmandu: Virichit Moti Smriti Guheya Tara 
Kosh, Pp.1-4. 

76 Samskrityan, Op.cit., f.n. 49, P.367. 
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Mahavihara. Migrated Vajracarya of Samkhu, settled in Srikhanda Tarmula 
Mahavihara which was also popular as Sakkoxhe: or House of Saiukhu 
Vajracarya 77 , during the period. Yagya Man Pati in his book Nepalako Pracina 
acaryahad mentioned that Sikhamu Baha and Kastha Mandap of Kathmandu 
were constructed by Lila Vajra . 

Lila Vajra obtained his educations from different Indian institutions. His 
teachers were Bhagvatl Laxmikara, Kamalapada, Lalitavajra etc. He was the 
follower of Vijnana-Madhyamika philosophy. He also studied in all branches to 
be a Buddhist scholar. He meditated on Arya-Manjusri-Namasamglti 78 in an 
island called Madhima (urgyana) obtained siddhi of Arya-Manjusri- 
Namasamglti. He is one of the eighty four siddhas and a chamatkari. He is 
called Siddha Lelapa 79 , the composer of carya and author of many works. 
Around forty-seven works of Lelapa (Lllavajra) are known to exist. 80 

3.8.2. Gautamsri 

Mahapandit Sakya Bhikhu Gautamsri was a Buddhist scholar of eleventh 
century. He was both a tradesman and a scholar who had good relationship 
with Tibet. An inscription of 923 A.D.(N.S 144) writes him to have founded a 
Vihara calledSaptapur Mahavihara inPatan.lt is one amongst the oldest 
Bahis 81 of Patan. It has one branch Bahi in Koteswor of Kathmandu. It should 
be somewhere in Koteswar near Balkumari area. Perhaps this area must have 
been adjusted in the territories of Kathmandu later.Dharmaditya Dharmacarya, 
one of eminent Buddhist leaders of modern Nepal is a member of this bahi. He 
is known to have come to settle later in Patan. 


77 Bajracharya,<9/xc7f., f.n. 75, Pp.3-4. 

7s Chattopadhya,(9/;. cit ., f.n. 48, Pp. 271-.272. 

79 Ibid, P. 272; For more detail see Lllavajra of Yagyamanapati Vajracarya ,Op.cit., f.n. 85, P. 107; Dhi 
No. 3 and 1. 

S0 Ibid, P. 418. 

81 Herakazi Vajracharya, Yelaya Baudha Vihar(Buddhist Viharas of Lalitpur), Lalitpur: Bauddha Vihar 
Sangha, 2000 A.D, P.125. 
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3.8.3. Advayavajra:965-1030 A.D. 

Advayavajra also known as Maitrigupta, Avadhutipada and Amrtabodha was 
born in a village Jhotakar near Kapilavastu, Nepal. His family name was 
Damodar and belonged to a Brahamin family. His father was Nanuka and 
mother was Savitri. He went to a village Likati, stayed there for seven years 
and studied Panni grammer Samskrita and mastered many Brahmin scriptures 
at the age of eighteen. At the age of twenty-seven he became a Buddhist 
Bhikkhu and was named as Maitrigupta. He studied the great Buddhist text 
Tripitaka for one year. After studying the Tripitaka he was inclined to 
Mahayani and Vajrayani and came in contact with Mahayani and Vajrayani 
Buddhist scholars like Naropa, Ratnakara, Jansrimati etc. He learned 
philosophical system of Buddhism as Vijyanbad, Buddhist logic philosophy of 
Prajnaparamita in Vikramaslla. 

At the age of thirty Adoyavajra visited the tantric center mountains of 
Manabhanga and Cittaviasrama of south India where Siddha Sabarapada 
resided. Here he recited Tara Sadhana and took fasting. With long and untiring 
effort he received vision of Bhattaraka Siddha Sabarapada and obtained the 
Sadhaka on Buddhist Tantrism and was named as Adyovajra from Maitrigupta. 

Adyoyavara was popular far and wide for his different works. Among them 
some important works are a) Gurumaitrigitika b) Cittamatrikadristhi c) Abodha 
Bodhaka d) Dohatattavanidhitattvopadesa 5) Chatturmudrapradesa 6) 
Chatturvajragitika etc. Besides these important works, Adyovajrasamghraha is 
another important work for Buddhist scholars. It includes twenty one short 
works dealing with different aspects of Buddhism and life. Dipamkarsrijan 
was his disciple. He came to Adyoyavajra when he was twelve year old. 
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3.8.4. Mahakaruna 

Mahakaruna was another Nepalese Buddhist scholar. 82 He was contemporary to 
Naropa (978-1026 A.D.). He had initiated in Buddhist Tantric system. Tibetan 
sources state that he had studied under kanaksri Prjnaraksita a student of 
Naropa and Kanaksri. He was a philosopher in the system of Naropa. Goa lo- 
tsa ba calls him one among the seventy-two teachers under whom he studied 
Guhayasamaja Tantra and other Buddhist philosophies 83 . Another Tibetan 
Buddhist scholar Rwa-lo-tsa-ba-Do-raje studied under him while he was in 
Nepal. He invited Mahakaruna his teacher to Tibet 84 . Later, when Mahakaruna 
returned to Nepal his disciple sent him one thousand Srons of Gold and this 
offering is described to have continued for thirty seven times. 

3.8.5. Vagisvarakirti and his contributions 

Vagisvarakirti was one among popular Nepalese Buddhist scholar of eleventh 
century. He was highly respected in Tibet and China. Tara Natha mentions him 
being born in Varanasi 85 . G.N. Roerich in Blue Annals mentions Phamthimpa 
Vagisvarakirti from Phampi in Kathmandu 86 .He was popularly known by the 
name Phamthimpa Nag-gi-dban-phyug-grags-pan in Tibetan. The name 
indicates him as a man from Phamp or Pharping living in Nepal. Tibetan 
pilgrims visit Pharping in his memory. 87 

Vagisvarakirti was popular as Phamthimpa, and Phampi a popular place for 
Tibetan pilgrimage as it is assumed that he was from Phampi, Kathmandu. As 
stated Phamthimpa were three brothers. They were popular as Phamthimpa 
brothers. Phamthimpa was a student of Naropa (1016- 1100 A.D.). He 


82 Roerich ,Op.cit., f.n. 60, P. 361 
S3 Ibid, Pp.360-361. 
u Ibid, P.378. 

S5 Ibid, P.296 
S6 Ibid, P.227. 

87 //?;c/,Phurping is also the place where descendents of Phamthimpa like Yaa-ran -ba, Atulvajra and 
Nepali Mohanvajra had dwelt. 
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attended learned under Naropa for nine years. He was initiated on the doctrine 
of Guheyasamajatantra, Kalacakratantra Samvara and Heyvajratantra. 

Vagisvarakirtiwas was a great scholar of Guhye Samaja system. His 
outstanding intellectual achievement made him appointed to the post of 'dwara 
Pandit' or Head of western gate in the University of Vikramslla Mahavihara. 
Later he came back to Nepal and made many Tibetan his disciples like 
Lotsava-ba klog-skya-ses-rab-rtseggs and initiated them with the mantras of 
cakrasamvara. At the request of Tibetan Buddhist he often visited Tibet. He 
was taught Tibetan by successful Nepali Buddhist scholar who contributed in 
expanding Buddhism. 

He was one of siddha disciple of Maha Pandita Naropa. He has learned 
exposition of many doctrines. Whatever he achieved he taught his disciples, 
mostly Tibetan, who spread it in their country. It is his contributions in 
spreading Nepalese Buddhism in other countries. His works 88 as mentioned in 
Taranath's History of Buddhism in India are like vajrapanl sadhana, pratistha 
vidhl, tattva ratna sloka vyakhana etc. 

3.8.5. Pandita Kuladutta Sarma 
• • 

r oq 

Kuldutta Sarama is a Nepali Buddhist scholar of eleventh century. He was the 
author of the Kriyasamgrahapanjika. 90 Luciano Peteach has mentionedof 
several texts of Kriyasamgraha Panjika in his Book Medieval History of 
Nepal 91 copied during medieval period. Although we do not have detailed 
biographical information of the author he was believed to be contemporary and 
close associate of Tathagatavajra who organized Vajracarya Sangha of the 
Hiranyavarna Mahavihara of Patan. 


8S Chattopadhya, Op.cit., f.n. 48, P. 428. 

89 Ryugen Tanemura, Kuladutta Sarnia's Kriyasamgrahapanjika, Groningen Netherland: Egbert 
Forsten, 2004 A.D., P.6. 

90 Purnaratna Vajracarya(Ed.), Brihatsuchipatram, Kathmandu: Bir Library, 2021 B.S. Pp. 119-121 

91 Peteach, Op.cit. ,f.n. 12, P.81.. 
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His compositions like Kriyasamgraha, Kriyasamgrahapanjika are still of great 
importance for Buddhist of Nepal. The ritual practices contained in these texts 
are still in practice in Nepal Mandala. The Buddhist ritual functions in 
establishing caitya, Viharas, initiation or Barechuegu (making sakya bhikhu) 
are the important contents of the text Kriyasamgrahapanjika composed by him.. 

3.8.6. Anupamvajra and his contributions 

Anupamvajra was a great scholar of medieval Nepal Mandala. Nothing can be 
said about his birth place and date. A detail work on him is required. But his 
work has a good influence in Nepalese Buddhist tradition. Among his many 
compositions, Adikarmapradip composed in the year 1098 A.D. was most 
influential. It acts as practice manual of beginner Bodhisattvas and deals with 
their daily practices on various subjects. It includes taking refuge in Triple 
Gems, reciting Prajnaparamita, Bhadracarya Pranidhana, Danagatha, 
circumambulating caityas and Buddha statues, performing Boddhisattva 
practices joyfully, studying Buddhist scriptures, offering food to tutelary deities 
and to triple gem before eating, offering fivefold prostration to Buddhas and 
Bodhisattvas of ten directions. The text has great impact on Newara Buddhist 
Society. Newara Buddhists still practice rituals prescribed by the author daily. 92 
More about it will be dealt in the coming chapters. 

Besides, many eminent Nepalese Buddhist scholars had been working for the 
promotion of Buddhism in Nepal Mandala amidst this sort of administration at 
the center. 

1. Bodhi Gupta (967 A.D.) 93 , 

2. Santibhadra ( ) 94 , 


92 Min Bahadur Sakya, “Monasticism in Newar Buddhism, A Historical Analysis”, presented in the 
Conference On The Buddhist Heritage Of Nepal Mandal-1998, organized by Lotus Research Center, 
Lalitpur. 

93 Joshi, Op.cit., f.n. 54, P.17. 
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3. Anantasri 95 , 

5. RavindraDeva(1063 A.D.) 96 , 

6. Bajrakarajiva (1,084 A.D.) 97 , 

7. Kirtisri Jyan (1207 A.D.) 98 , 

8. Chandrapala (1248 A.D.) 99 , 

9. BTramati (1253A.D.) 100 , 

10. Ksemendra (1356A.D.) 101 

Above mentioned Buddhist masters were some among them. They must have 
belonged to the important Viharas of Medieval Nepala like Lam Vihara, 
Paravarta Vihara, Vikramslla Vihara, Dharmacakra Vihara, Ratnakar 
Malta vihara, Kirtipunya Malta vihara, Tarantula Malta vihara, Samyegu Vihara, 
Hiranyavarna Mahavihara, Ratnaketu Vihara, Ratnakirti Mahavihara, 
Dharmadhatu Vihara Rajkirti Vihara, Cakra Mahavihara, Ratnakar 
Mahavihara, Rudravarna Mahavihara, etc. But they need further research on it. 
However, some eminent Buddhist that comes across in the history of Buddhism 
who contributed in development and expansion of Buddhism need to be studied 
with help of available evidences. 


94 Jadishchadra Regmi, Nepalko Dharmika ltihasa(Religious History of Nepal), Kirtipur: Pathyakrama 
Vikasa Kendra, 2058 BS. P.178. 

The author mentions Shantibhadra one of the Buddhist scholars of medieval period who went to 
Tibet and translated an important Buddhist text Vigeptimatrasiddha, P. 177 

It was not him who translated Karyakaranbhavasiddhi into Tibetan language asmentioned by Regmi 
in his book Nepalko Dharmik Itihas 
95 Ibid, P.178 
96 Ibid,PA19. 

91 Ibid. P. 178. 

9% Ibid, P. 178. 

"ibid., P. 178. 
l00 Ibid.,P.n9. 

101 Ibid., P. 179. 
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3.9. Siva Deva III and Samkaracarya Episode 

Among the early medieval rulers, Siva Deva III (1099-1126 A.D.) is described 
as the king having liberal attitude towards Buddhism. He is also known by the 
name Simha Deva. Sivadeva has founded a new city called Gunde i.e. 
Kirtipur. He also constructed a canal at Balakhu. Contemporary Buddhists 
called him a param sugat or the disciple of Buddha. 10 'Although a follower of 
Buddhism he had faith on Saivism. Samkaracarya inclined him more towards 
Saivism. The stone inscription of 1142 A.D(N.S 262) preserved inNational 
Museum, Kathmandu mentioned hi mas Dandi Swami of ‘Amarddak’ 
community of Agnimatha of Prayag under Sankaracarya tradition but not as 
Adhya Sankaracarya. He came to the Nepal valley to have a darsana of 
Pasuhpati. While in the valley he met Sivadeva, impressed him with his 
discourses, initiated his son Anandeva and other princes with mantras and made 
them his pupil 104 . He won a good fame in the capital and earned a lot from the 
visit. From what he received in Nepal, he built a temple at Kasl. 

Samkaracarya's visit helped to promote Saivism in Nepal. During his stay he 
was described to have debated with the local Buddhists on religious matter. As 
described he challenged the local followers of Buddhism, went to Samkhu for 
the debate. When he found no one to match him, he dismantled the caitya there, 
compelled the nuns to marry the monks and son. Later while he was going 
towards the north, he was killed by the hands of a Lama through a 
miracle.Thus, the visit of samkaracarya to Nepal along with his followers in 
twelfth century during the period of Sivadeva is a significant episode in the 
history of Buddhism of Nepal. More about him is dealt in Chapter six. 

Sivadeva III was succeeded by Indradeva. It was during his rule that the 
Vihara called Indradeva Samskarita Anana (Anandhadi)Lokesor at Covara was 

102 Dhanavajra Bajracharya, “Madhyakalin Nepal Ka Ek Prakhat Raja Siva Dev (A famous king of 
Medieval Nepal- Siva Dev)”, inBhadra Ratna Bajracharya (Ed .),Dhahnavajra Vajrachaiyako Itihasik 
Lekh Scmgraha Lalitpur: Lalit Research Center, BS.2056, Pp.128-141 
m Ibid, P.137 

1O4 Peteach,0/;>. Cit.J.n. 12. P.65 
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built. He was succeeded by Mandeva who abdicated the throne in favour of 
Narendradeva and went to reside at Mana Deva Vira in Patan. Anandadeva 
succeeded him. There came a change in the policy of succession from the time 
of Anandadeva. He was not succeeded by his son but his brother Rudradeva. 
Herenovated Rudravarna Mahavihara founded by Shivadeva I.at Patan. 105 . This 
sort of change in the law of succession weakened the central administration. 

3.10. Coming of Sunayasrimisra 

There were other scholars too who came and contributed to the promotion of 
Buddhism of Nepal. Sunayasrimitra born in Kapilavastu was one of them. 
Having heard about the fame of the Svayambhu Caitya he came to Kathmandu 
to have the Darsana of the Caitya. It is described that he stayed for some time 
nearby the river Bagamati. There is a controversy about the date of the coming 
of Sunayasrimisra. The members of Yampi Vihara believed him 2000 years 
old 106 . On the otherhand Chronicles state that he came to Nepal during the time 
of Rudradeva Varma, son of Sivadeva 107 . Tibetan sources state his date to be 
1100 A.D 108 . 

Sunayasrimisra had a good knowledge on Buddhist logic and Madhyamika 
doctrines. He had a quench of knowing more about Buddhism from Tibetan 
Gurus. At the invitationofMi-nag-lotsha-ba he went to Tibet and stayed there 
for some time. While in Tibet he could impress the Buddhist followers in Tibet 
by initiating VajravalinamaMandalasadhana and the exposition of Madhyamika 
and logic systems. Nepalese sources opine that he went to Tibet for trade 
purposes. He returned to Nepal with 60 million rupees. With the wealth he 
brought from Tibet he built Yampi Vihara. He is believed to have organized 
Samyek and the image of Dipankar what he made for the Dana purposeis still 
popular as Khatanju. 

105 Hem Raj Sakya, Sivadev Sanskarit Rudravarna Mahavihar, Lalitpur: 2538 Buddha Jayanti 
Samaroho Samiti, 1994 A.D. Pp. 13-18. 

106 John K. Locke, Buddhist Monastries of Nepal, Kathmandu: Sahayogi Press Pvt., Ltd, 1985, P. 204 

107 Ibid, P.203 
m Ibid, P. 204. 
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3.11. Buddhist Scholar Ratnaraksita and his Contribution: 

Ratnarakshita was a great Buddhist scholar of early medieval Nepal Mandala 
(1160-1230 A.D.). The date was assigned after calculating dates of his Tibetan 
disciples. He was a scholar of Guheyasamaja system according to the method 
of Nagarjuna. Because of his composition he was popular as Mahapandita in 
Tibet. 1<)9 He was from Patan staying at Svayambhu for practicing and teaching 
Buddhism. His disciples were mostly Indian, Tibetan and Nepali scholars who 
visit Svayambhu. He had initiated them with different samvara. 

Besides the Buddhist scholars, the contemporary artisans also helped Nepalese 
Buddhism expand in Nepala and abroad. He was often invited to Tibet by his 
Tibetian students for further teaching and highlight on Nepalese Buddhism. 
About the Viharas the coming chapter will devote on the subject matter. It was 
during the period that the Buddhist Viharas were built in the Kathmadu valley. 
The list of the names of the Viharas given in the appendix will help to throw 
light on them. 

3.12.1. Tibetan Buddhist scholars in Nepal 

Meantime several Tibetan Buddhist scholars visited Nepal. Some of them 
visited the country en-route to India. Other came here and stayed at different 
Buddhist Viharas of Nepal Mandala. They visited holy sites like Phurping, 
Baudha, Namo Buddha, etc. where they studied and practiced Buddhism. They 
activities of Tibetan Buddhists also contributed in Nepal Mandala being 
established as Buddhist learning center. It will be apt here to throw light about 
those prominent Tibetan scholars who visited Nepal Mandala and helped to 
make it a Buddhist learning center. 


109 Rocrich, Op.cit. f. n. 60. Pp.726, 800, and 1057 
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3.12.2. Visit of Mar-pa-do-pa 

Mar-pa-do-pa was a Buddhist scholar from Tibet to visit Nepal. He was born in 
the family of Yar-brog bla-do and his father was Kalyanamitra Cho-rgyal. G.N. 
Roerich in his book Blue Annal mentions 110 that he was born when Marpa 
(1012 A.D.) was (about 31 and he lived till the age of 95 till 1043 A.D.) 

Mar-pa-do-pa was contemporary to Naropa whose period is from 978 to 1026 
A.D. He first studied Sanskrit under different scholars in Tibet. Tshul-khrims- 
rgya was one among them. He then came to Nepal where he met Mar-pa-Lho- 
brang-pa. He advised him to take initiation of Cakrasambhara of Naropa 
system. For this, He went to Magadha and received the initiation from Naropa's 
disciple Manakasri Prajnaraksita, Boddhibhadra and Pramudavajra 111 . He came 
back to Nepal and studied the exposition of Naropa's system from Nepalese 
scholars i.e. Phamthimpa brothers Vagisvara and Kanaksri. He also got 
opportunity to translate many texts of cycle of Cakrasambhara with the help of 
Sumatikirti. It is also said that he received initiation Dekha in Ratna Kirti 
Mahavihara (Hakha Baha) Lalitpur, where he stayed for three years, from 
Nepali teachers Paindapa and Chiterapa 112 . 

3.12.3. Visit of Tibetan Bhikhu Marpa Lho-brag-pa (1012 A.D.-1097 
A.D.) 

Marpa Lho-brag-pa was born in the year 1012 A. D. He was the second son of 
Mar-pa dBan-phyug and mother rGyal-mo at Chu-khyer, Tibet. 111 He was 
naughty in nature. He showed keen interest from the very beginning in the 
practice of meditation as well as in learning about Buddhism. Mar-pa dBan- 
phyug sent him to Ven at the age of fifteen. Brogmi Lotsaba learned and 
practiced doctrines of Buddhism with hope that he may become a good master 


no Ibid., P. 383 
'"ibid., P. 384 

112 Min Bahadur sakya, A Short History of Buddhism in Nepal , Lalitpur: Young Buddhist Publication, 
1986. Pp.31-32. 

' ’Roierich.O/;. cit., f.n. 60, P.399 
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in future. During the period he learned Sanskrit, he decided to visit India for 
further studies on Buddhism. On his way to India he came to Nepal in the year 
1054 A.D. 114 

Marpa Lho-brag-pa spent three years in Nepal and accustomed himself with its 
climate. While in Nepal, he studied under sPyi-ther-pa a well versed Nepali 
scholar some Tantras along with Sricatuhpithamahayoginltantraraja. He 
obtained initiation into the Hevajra Cycle, received instructions on Tantra 
sadhana, and precepts of the sampannakarma. His teachers were Naropa, 
Maitrpa and Kukripa. He learned from many Nepalese teacher and while in 
Tibet he made many disciples and taught what he learned with Nepalese 
teachers. 

3.12.4. Visit of Milarapa (1040-1021 A.D.) 

Among many Tibetan Buddhist scholars who visited Nepal, Bhikhu Millarpa 
was from a wealthy family. He was born in the year 1040 A.D 115 in Kya-nan- 
Tsa, Tibet. His father was Mila-shes-rab-rgyal-mtsan and mother Gyan-tra- 
dkar-rgyan. His father died when Milerapa was just seven year. His uncle 
captured his ancestral property and made Milerapa and his mother a pauper. 
His mother sent Milerpa to Gun-ton-stod to be a lama and learn the destructive 
tantra so that he can destroy his uncle as well as other people who hated them. 
He learned about the evil tantras from Yun-sTon-pro-rgyal the teacher. As 
described his destruction of the enemies and their belongings with help of hail 
storms could not give him mental peace but repentance on what the evil deeds 
he did against his enemies. 

Milerapa, thereafter, came in contact with Marpa. He approached Marpa and 
requested to accept him as his disciple. In the meeting he briefed truthfully all 
his past. Marpa got angry at first and put him under several penances for six 
years. Milerpa left no stone unturned to satisfy his teacher. Finally, he won the 

lu Ibid, P.402. 

" 5 Ibid, P. 405 
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heart of his teacher and he was advised by Marpa to bring nine texts Nava 
Grantha Sutra of Buddhism which was the basis of Mahayana Buddhism in 
Nepal. He taught these nine texts to Milerpa. He directed his pupil not only to 
lead a strict life and be always vigilant but also informed them about the 
seriousness of life in the retreat of mountain recesses, lonely caves, and the 
solitude of wilderness. The Bodhisatto doctrine was very popular in Nepal. 
Milerapa practiced the doctrine by keeping meditation far and wide in lonely 
place, caves and Himalayas of Nepal. 

Milarapa turned extensively into the interior parts of the Himalayana regions 
lying between the two extremes from mount Palber falling down from Mangyul 
in the west to Yolmo-Kangra in the east of Nepal and served the causes of a 
large number of human beings. The popularity of Milerapa reached to the king 
of Bhaktapur. The later sent him religious offerings and invited him to the 
palace. 

3.12.5. Visit of Dharmaswami (1197-1264 A.D.) 

Dharmaswami, a Tibetan scholar was another Buddhist personality to visit 
Nepal in 1226 A.D. 116 He was also known by the name C.lotsawa C,os-rje-dpal. 
He was a staunch follower of Buddhism. At the age of 29 he completed his 
studies in Tibet and decided to go to Nepal. He came to know that there were 
many Indian Buddhist scholars residing in the Viharas of Nepal who had come 
to settle there permanently after the Muslim devastation of the great 
universities like Nalanda, Vikramasila etc 117 . Among them Ratnaraksita and 
Ravindra stayed at Svayambhu. Their coming to Nepal developed the Viharas 
of the valley as famous centre of higher Buddhist studies. He stayed eight years 
(1226 to 1234 A.D.) in the capital. During the period he came in contact with 
Ratnaraksita a reputed Buddhist scholar of Tantric Buddhism specialized in 


116 George Roerich(Tr.), Biography Of Dharmaswami, Patna: K.P. Jayasawal Research Institute, 1959, 
P. xi. 

117 J. L. Mehta, Advanced Study in the History of Medieval India (Vol.l: 1000-1226 A.D.), New Delhi: 
Sterling Publishers Private Limited., 1983. Pp.81-82. 
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Guheyasamaja of Nagarjuna method from Nalanda University. He spent some 
years with Ratnarakshit and learnt about the Mandala-Sadhana and 
Guheyasamaja works including Vajravali texts on various deities as his 
disciple. He also studied Pitakas in Nepal. It is described that Dh arm as warn! 
offered a Ghanta to his teacher while he was at Svayambhu. Later, he came in 
touch with Ravindra another Buddhist expert of the period from whom he 
learnt the futility of imprecation and magic. 118 

Dh arm as warn! also visited ThamVihara built by Atisa. It was popularly known 
to Indians as Dharmadhatu Vihara. Tham Vihara is described as a good Vihara 
in the account of Dharmaswaml. The Vihara is also mentioned in his travel 
account as a flourishing one used as a place of asylum of the Indian scholars 
who had come here to settle permanently to save themselves from the Muslim 
atrocities. At the time of his visit he found the charitable fund provided to the 
Vihara was already stopped 119 . While in the capital he studied Pitakas also. 

Dharmaswaml had described some interesting details of Buddhist religion- 
cultural life of contemporary Kathmandu Valley. His graphic account of 
Bungam Matchendranatha chariot procession is interesting. He found the 
chariot festival a popular one among the people. He writes that the icon of the 
Arayvalokitesora was made of red sandal wood and the image seemed to be of 
a five year boy. Dharmaswaml observed the festival every year for eight years. 
Dharmaswaml in his account had highlighted the artistic workmanship of 
Nepali artists. 

Dharmaswaml left Nepal in 1234 A.D. for India. Having visited different 
Buddhist sacred places like Buddhagaya, Rajgriha, Nalanda, he came to Nepal 
via Trihut for the second time in 1241A.D. 120 . He stayed here for a short time. It 
is described that a certain bharo acted as his danapati and gave in Dana, gold 


1 ’’Roerich,0/;. Cit., f.n. 116, Pp.iii- xi, 56 
119 Ibid. Pp. 54-9. 

™Ibid , P.88. 
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and food. It was probable that this event marks the beginning of the Iilhane 
samyek of Laliltpur. Later, he went to Yari Do monastery in Tibet in 1242A.D.. 

3.13. Abhayamalla (1216-55 A.D.) 

A new dynasty i.e. the Mallas under Arimalla came to power in 1200 AD. 
There is lack of historical evidence to ascertain the conditions in which power 
passed from the old dynasty to the Mallas. Nor were they the dependents of the 
Mallas who were defeated in the campaign laid by Manadeva as mentioned in 
the Cangu Narayana inscription of 464 AD. We have no information at all on 
them for about five centuries. With the rise of the Mallas, as stated above, a 
new law of succession was introduced at the center i.e. nominating the heir 
from another dynasty from Arimalla onward. The later who succeeded 
Arimalla was enthroned inl216A.D.. 

Abhayamalla enjoyed a long rule.By the time Nepal has become the abode of 
the refugees coming from India to save themselves from the atrocities of the 
Muslim invaders after the devastation of Buddhist academic centers like, 
Nalanda, Vikramaslla, Odantapuri etc. Many of them got shelter in the Viharas 
and others in the surrounding areas of the valley. They enriched the Viharas 
with scriptures they brought with them. They seemed busy in copying 
scriptures, practicing the Dharma or giving discourses to the gathering lay 
disciples. While others helped towards developing the valley as a center of art 
and architecture. Available sources tell the flourishing state of Buddhism in the 
valley. People from all castes were free to become a Buddhist 121 . It was during 
his rule that DharmaswamI visited Nepal twice. His biography contains many 
interesting details on the religious life of the Buddhists, Buddhist scholars and 
their life and Buddhist cultural and religious activities as well. 

Abhayamalla’s rule was not without any challenge. Besides internal strife, the 
country faced serious troubles on her frontiers. Gopalaraja Vamsavall has 


121 Peteach,0/?.ctf.f. n. 12, Pp.87-88. 
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mentions about the Doya attack under Ramsing in 1224 and 1244. It was 
followed by the Khasa invasions. Flood, landslide, snowfall, flood, draught 
remained as natural disasters of the period. There were several famines and 
epidemics like Kalajor and smallpox. A severe famine occurred in April 1232 
A.D. and the following months with an appealing loss of human life; the 
calamity lasted a whole year. Similar outbreak of the famine and plague took 
place on January 2nd 1242 A.D.and July 6, 1244 A.D., and the people were 
greatly impoverished. More about it will be discussed in the sixth chapter. 

But the great earthquake of 1255 A.D. (375N.S)was more devastating. The 
earthquake was so strong that one third of the population was killed along with 
the then king Abhayamalla. The people of Nepal Mandala had to face 
difficulties for months. Innumerable Buddhist monuments like Caitya and 
Viharas were destroyed or collapsed. It is described that people could not 
perform even cremation rites properly. Because of famine and draught the 
peasants had to struggle hard for good crops. Despite these heydays Nepal 
Mandala could spread its fame in the files of art and architecture abroad 

3.14. Exposition of Nepalese Artisans and its Expansion in Foreign 
Country 

Medieval Nepal could equally progress in the field of art and architecture. 
During the period several Viharas were constructed within the three cities of 
the valley Hiranya Varna Mahavihara, Padmacakra Vihara, Indra Deva Vihara, 
Rudra Varna Mahavihara, were some among the notable Viharas. Although the 
names of the Nepalese artists who built these Viharas are lost, Tucci observed 
that the eulogies of monasteries and biography of Lamas abound in general 
allusions to makers of statues and painters from Nepal. Available sources 
suggest that Tibet since the twelfth century received artists along with learned 
monks from Nepal. They went to Lhasa and other areas in central Tibet. 
Among such artisans who helped in spreading Nepalese fame outside the 
country was Aniko (Arniko). 
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3.15. Introduction of Araniko and His Works 

Aranikowas a reknowned artisan of early medieval Nepal. It is still confusing 
to state where the artisan was born. However some believe him born in 
Lalitpur. Satya Mohan Joshi has published a book about him. 122 He was known 
as Anigo in China. Luciano Petech has surmised that Aniko was the Chinese 
pronunciation of "Anigo", which was a distorted form of Anang, the name of 
one of the 84 Siddhas belonging to the Vajrayana sect 123 . It is difficult to 
believe whether "Anigo" is a distorted form of "Anang". According to the 
GopalavamsavalT, the name of the grand-father of King Annatamalla of Nepal, 
as contemporary of the artist, was Jagadaneka 124 . As stated the word "Jagad" 
was added to his name simply as a mark of respect, since he belonged to the 
royal family. At other instances he is referred as Ankhmalla. There is not doubt 
that "Anekha" was just another form of "Aneka". It was therefore believe that 
"Aneka" was also the name that the Chinese must have pronounced as "Aniko" 
in the same way as they used to say Nepal as "Nipolo" 125 . 

According to Chinese account he belonged to the royal family He was only 
seventeen when he followed Pags-pa the spiritual teacher of Qublai Khan to 
Lhasa who wanted to build a Stupa of gold in Lhasa. He laid a team of 80 
artists at the order of King Bhimadeva (1258- 62 A.D.). 126 In Tibet, he built a 
golden stupa (Suvarna-Stupa) around 1261-62 A.D. to the supreme satisfaction 
of the Head of the Lama. Pleased with him the Lama chose him to join the 
Imperial service in Pekking. Many images in Peking’s two monasteries is 
ascribed to Arniko, Shang-tu and Ta-tu. Later, this Nepalese master sculpture 
and builder was appointed to the post of Generals director of all the workers in 
bronze in 1274 A.D.and was promoted to the post of Controller of the imperial 


2 Satyamohan Joshi, Kalakar Arniko, Kathmandu: Vijaya Gajananda Vaidya, 2044, P.90 
123 Ibid, P.100. 

U4 Ibid, P.101 . 
l25 Ibid, P.100 

l26 Ibid , One hundred Nepali artists had been invited from Tibet to visit that country. But Nepal was 
able to send only eighty under the leadership of Aniko. 
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manufactures in 1278A.D.. He died on March 11’ 1306 A.D., 12 years after the 
death of Kublai Khan. 

The tomb inscription referred to above mentions the names of members of the 
artist's family. It gives the name of the Nepali wife of the artist as "Chai-yal-ta- 
lakmi" (Chinese pronunciation of Jayatalaxmi). In China, he reverted to 
worldly life and married a Mongol girl. Later he married seven other girls, 
from who were born 6 sons and 8 daughters. Although he had been estranged 
from his Nepali wife, his children could not forget their Nepal step-mother. 
Hence they had her name too inscribed on the tomb, and so immortalized her. 
The tomb gives the names of the father and grand-father on the artist as La-k- 
on and "Mi-Ti-Rha" respectively, Chinese pronunciation of the Sanskrit terms 
Laksmana and Mitra respectively. The thousands of manuscripts written on 
birch bark during that period in Nepal are still found here and there. Since the 
authors of these works have all Sanskrit named in inconceivable that Aniko and 
other members of his family possessed non-Sanskrit names. 

3.16. Muslim Invasion and its Impact on Development of Buddhism 1349 
A.D. (470 NS) 

Among the invasions, Muslim invasion under Samasuddin the sultan of Bengal 
proved most devastating. In 1349 A.D. (Nepal Sambat 470) the Samasuddin 
entered Nepal and plundered the valley. The invasion lasted for seven days. 
During the period, the local inhabitants were not only looted and the capital 
plundered, but they also put the whole city on fire. The Gopalaraja Vamsavall 
suggests that the invasion had been launched from the east. According to it, 
Bhaktapur was devastated on the first day of the invasion, i.e. on Marga 
21. 127 Probably, the invaders demolished the Camgunarayana pillar on the 
occasion. According to the stone inscription, the SvayambhuCaitya was burnt 
on Marga 22 and attacked and the Pashupati templewas tumbled down into 


i21 Media and Vajracharya,Op.cit., f.n. 9, P.84. 
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three pieces. 128 Pimbahala Caitya of Lalitpur was also tumbled. I29 Many 
Buddhist Vihara, Bahi and images of Buddhist deities were uprooted or put on 
fire. Many images and inscription were damaged. It took years to recover the 
loss. According to the stone inscription, of Svayambhu, after 25 years of the 
collapse of the SvayambhuCaitya, Rajaharsa reconstructed it from the very 
foundations with the permission of King Arjunadeva and the Regent 
Sthitimalla. 130 

3.17. Rise of Sthitimalla and his Socio Religious Policy (1382-1395) 

The Gopalaraja VamsavalT has references of several raids made by the Doyas 
from Simraungarh into the capital. Ramsimgha’s attack it is already discussed 
above. The raids continued until the fall of Simaraungarh and created panic in 
the capital. During the raids forts, temples and other places of importance were 
destroyed. The raids will be discussed later in chapter VI. It would be proper 
in this context to discuss the situation prevailing to contemporary Nepal 
Mandala. With the abdication of Anantmalla in 1306, Nepal Mandala faced 
political crisis. Jayasaktideva attempted to have his hold in the administration 
but he failed against Anandadeva. After the latter’s death (1313-1320 A.D.) the 
reins of administration slipped out of the hands of his dynasty. Rudramalla 
enthroned Arideva, his brother, and himself became Regent (Uparaj). But the 
regent could not monopolize the administration long. He died in 1330 A.D. 
(1387 V.S). His wife, Devaladevi, then assumed the reins of administration. 
Amidst these political upheavals the fall of the kingdom of Simaraungarh 
brought another change in political arena of the Nepal Mandala 

Thus Arideva had to spend his whole life as a nominal King. Six months before 
Rudramalla's death, Ghiasuddin Tughlaq, Emperor of Delhi, devastated 
Simraugadh and occupied Tirhut (Mithila). The Muslim soldiers not only 

m Ibid, P.84 
m Ibid, P.108 

130 Bhadra Ratna Vajracarya (Ed.), Dhanavajra Vajracharyako Aitihdsika Lekha Samgraha Bhag Ek (A 
Coolection of Historical articles of Dhanavajra Vajracharya), Lalitpur: Lalit Research Center, 2055 
BS„ P.142-148 
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defeated the Simraungarh army, but also plundered the whole country 
compelling the king to leave the country. Hariharsimha, his wife, and son along 
with the ministers and kinsmen fled to the hills of Nepal where he died at 
Dolakha. After his death his wife got shelter in the Nepalese capital which 
changed the socio-religious scenario of the Kingdom of Nepal Mandala. 

It has been discussed above that Rudramalla died soon after the fall of 
Simaraungarh. Devaldevi after the death of Rudramalla acted as regent of his 
daughter Nayakdevi. Later died living behind Rajjala Devi at a state of chaos. 
It gave Deval Devi an opportunity to hold the administration in her hand. With 
Deval Devi, it is said that the Simaraungarh polity entered at the center, with 
polity also entered the Taleju and with the marriage of Rajalla Devi to 
Sthitimalla the whole power went in the hands of Sthitimalla and he became 
the king of Nepal. Later he called the five Brahmins from South India and 
introduced social reforms restricting people from joining from one occupation 
to another. It debarred people from changing his or her religion on occupation 
basis. It became the rule followed until now. 
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CHAPTER IV 

VIHARAS AS THE CENTRE OF BUDDHIST 

ACTIVITIES 


Nepal Mandala is popularly known for the Buddhist monuments likeCaityas, 
the temples and the Viharas. There are innumerable big and small caityas and 
hundreds of Viharas around the valley. The Svayambhu Caitya 1 , the Dhando 
Caitya of ChaBahil 2 , the Khasti Caitya of Boudha and the Asokan stupas of 
Patan 3 are some of prime importance. Svayambhu Purana, the highly 
acclaimed local Buddhist text reflects the gradual transition from an 
independent Caitya centered Mahay ana community to a later monasticized 
Mahayana organization. According to the text the Svayambhu is self-originated 
from an eternal light in a lotus flower grown in the lake of the Nepal valley 
then known as Kalihrad or the Nagvasdaha. As described, many Buddhas and 
Boddhisattvas visited this holy shrine to have a darshan of the Svayambhu. 
Among them, Manjusri, a Boddhisattva who came from five peaked mountain 
(Mahachina), drained the water of the lake and turned it into an inhabitation 
site. He left his disciples in the valley to help in the propagation of Buddhism. 
Later, Krakuchanda Buddha, who hailed from the city of Keshavativisited with 
his followers including Dharmapala the king of Saketa, Gunadhoj a Brahmin 
and Abhayananda a Kshetriya to have a darshan of the Svayambhu. It was in 
this place where Krakuchhanda Buddha ordained his seven hundred disciples 
by creating Bagmati and Keshavati (Visnumati) rivers to meet the requirement 
of water for ordination and disposal of cut hairs after ordination. Similarly, 


'(i)Dhanavajra Vajracharya, Licchavi Kal ka Abhilekh (Inscriptions ofLicchavi Period), Kathmandu: 
Nepal and Asian Research center, 2030 B.S., reprinted in 2053 B.S.Pp. 370-37; For detail see also 
Gopalaraja Vamsavall. 

(ii)Kamal Prakasha Malla and Dhana Vajra Vajracarya, The Gopalraj Vamsabali, Kathmandu: Nepal 
Research Center, 1985. Gopalraj Vamsabali states Vrishadeva to have built the Chaitya, 

2 Ibid. (i), Pp,l-3; Nayanath PaudyaKed.), Bhasa Vamsavall , Volume I, Kathmandu: Nepal Rastriya 
Postakalaya, Kathmandu, 2020 B.S., P.56. 

Also see Research article by Purushotam Lochan Shrestha, published in Prachin Nepal. 184/2014, 
According to Bhasa Vamsabali this Chaitya was built by Vrishadeva. 

3 Nayanath PaudyaKed.), Bhasa Vamsavall , Volume I, Kathmandu: Nepal Rastriya Postakalaya, 
Kathmandu, 2020 B.S., P.76 
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Prachandadeva, the king of Gaud later visited Svayambhu, became a disciple of 
Gunakar, the disciple of Manjusri, and was ordained. Prachandadeva, 
thereafter, came to be known as Bhikshu Santisri. He got instructions about the 
mantras and Tantras from the Guru and became famous as Santikarcharya. 
Pleased with his devotion, Gunakar gave him permission to cover the light of 
the Svayambhuerecting a Caitya above it. As described he also built five 
sacred puras(monuments) or the caves around the Svayambhu hill. 

4.1. Svayambhu as Source of Buddhist Unity 

There is no historical evidence to prove that deva covered the light of 
Svayambhu by erecting a caitya above it. However, it is clear from Licchavi 
inscriptions that Svayambhu was already developed as a shrine during the 
period. According to Gopalraj Vamsavali, Vrishadeva consecrated a caitya at 
Svayambhu. Later many caityas were erected during the period around the 
valley, either in the open or inner courts of monastery or domestic 
quadrangles,that stand in the streets and squares. Soon it became one of the 
most common objects encountered in the precincts of the public places. 
Already stated in the previous chapters, Svayambhu remained as afavorite 
habitat to Buddhist scholars both from home and abroad. Foreign monk 
scholars like Shantarakshita, Padma Sambhava, Kamalsila, Atisa, Ratnarkhita, 
Ravindra, Dharmaswami and others had stayed at Svayambhu to study, practice 
and deliver discourses on Buddhism. Their activities influenced the local 
inhabitants towards Buddhism and they entered the Sangha as its member and 
became lay Buddhists. 

Impact of Svayambhu Mahacaitya upon Nepalese Buddhists is so much that 
they developed a local popular indigenous text Svayambhu Purdna which has 
given unique definite shape to New dr Buddhism. The text glorified Svayambhu. 
Actually the Nepalese Buddhists adhere to their religious practices as 
mentioned in the text, Svayambhu Purdna, that turned into classical Buddhist 
religious text of Kathmandu, which is highly revered. It is available in long and 
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short versions. It highlights the importance of Svayambhu, as most sacred 
Buddhist monument in the Newdr Buddhist community and serves as the 
ontological source of the religion, as indicated by textual evidence and ritual 
practices. The perspectives in Svayambhu Purdna not envisaging Buddhism as 
soteriology but meeting worldly means, maintaining the ideal of Bodhisattva, 
as being driving force for the Neplese Buddhists. The Purdna went on relating 
the origins of other sacred sites in the valley not only creating a sacred 
landscape but also propagated the cult and worship of these sites in the valley. 
Svayambhu Purdna can serve as a key for a more adequate understanding of 
Newar Buddhism, correcting many of the misconceptions that have flowed our 
understanding of this tradition. They formed a vital and energetic community 
of practitioners who adhere to a set of practices revolving around the narrative 
of the Svayambhu purdna. Therefore, it would not be exaggeration to say that 
Nepalese buddhism revolves around Svayambhu Purdna which gave unique 
and definite shape to Newar Buddhism. 

4.2. Viharas (monasteries) 

The term Vihara denotes to a dwelling place for monks and nuns. 4 They were 
built to accommodate and facilitate their religious practices. There is a lack of 
archaeological evidence in Nepal that gives information about the origin of the 
Viharas. According to Vamsavalis, Viharas came into existence in the valley 
since the third century BC. Wright’s vamsavali mentions Charumati Vihara as 
the first Vihara built in Nepal. Emperor Ashoka, who came for pilgrimage in 
the Nepal valley, founded a new town called Ashokapattan. He built four 
stupas at the four cardinal points of the city. These stupas are believed 


4 It is mentioned in Sutta pitak of Kudak Nikaya.These dwelling places are termed as “aramas” in 
Buddhist literatures. They were built in specific places (prescribed by the monks) as resting place for 
the monks or nuns to protect them from the rain. Bimbasar was the first King to build such a Vihara 
and donate it to the Buddha. It was popularly known by the name Belwanat7/?ara 4 . Later a merchant by 
the name of Anathpindika presented Jetvan Vihara 4 . Similarly, King Suddhodhan as well as Vissakha 
presented Nigrodaram Vihara 4 and Purvaram Vihara 4 respectively. They were those Viharas where 
Buddha spent the forty five rain retreats. Later they eventually turned into the dwelling places of the 
monks and nuns and in due course were called viharas. 
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representing four epochs viz. Satyayuga, Tretayuga, Dwaparayuga and 
Kaliyuga. As stated it is also described that he married his daughter Charumati 
to a Kshetriya prince named Devapala. And, he built a vihara in the name of his 
daughter i.e. Charumati vihara 5 . Similar is the case with Gum vihara. It is 
believed to have been built around first century A.D. But, there is no historical 
evidence to prove the fact. 

Inscriptional evidences show that Viharas were constructed in Nepal Mandala 
since fifth century A.D. only. In accordance with Licchavi inscriptions 20 
names of Viharas are found mentioned. Mana Vihara, Raj Vihara, Madhyam 
Vihara, Chaturvaltasan Vihara, Khajurika Vihara, Sivadeva Vihara,Varta 
Kalyangupta Vihara, Jivavarmma Vihara, Ajika vihara, Gandhakuti Vihara and 
etc. were some among them 6 7 . These Licchavi Viharas were classified into two; 
Visistha (special class) and samanya (general class) Viharas. Contemporary 
inscriptions have information about Visitha viharas and the privilege provided 
to them by the government. Viharas like Gun Vihara, Madhyam Vihara, 
Manvihara, and Khajurika Vihara grouped into the visitha Vihara and was 
provided with land grants of 6 purana 2pana. The second category described as 
Samanya Viharas were provided with 3 puran 1 pana. According to Jagdisha 
Chandra Regmi mentions, eight Viharas namely, Shivadeva Vihara, Ajika 
Vihara, Abhayaruchi Vihara, Chaturtingkhasana Vihara, Mahaprati Vihara, 
Sujataprabha Vihara,Vartakalyan Gupta Vihara, Pranidhi Vihara and Jawatma 
Vihara are listed into second category. Among the Viharas Sivadeva Vihara is 
described to have been built to accommodate Shiva Deval who took refuge in 
the triple gems and became follower of Buddhism. It is believed that he was 
ordained there and passed his remaining days in the Vihara. The Vajradhar and 
Yagbahalinscription of Narendradeva throw light on administrative power 


5 The vihara is still better known as Manju Bahai. 

6 The list of the Viharas has been mentioned in the Appendix. 

7 Vajracharya, Op.cit ., f.n. 1 (i), P. 320; The third category received 2 puran 2 pana. But there is no 
reference of it. For details, see Dhanavajra Vajracharya, Licchavi Kalako Abhilekha, Kirtipur; Center 
for Nepal and Asian Studies, 2030, P. 320. 
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bestowed to Sivadeva Vihara. 8 Later inscriptions talk about land grants granted 
by Mandeva, Amsuvarma, Narendradeva, Sivadeva to arrange for both the 
Bhikshu and Bhikhuni Sanghas staying in the Vihara administering the surplus 
to be spent in the maintenance of the vihara. 9 

4.3. Viharas as Residence of Celibate and Household Monks 

There is no doubt that the said monks and nuns referred were none other than 
celibate monks and nuns about which Lichhavi inscriptions did mentioned. 
Those Bhikshu and Bhikshnismostly belonged to Mahasanghika sect and were 
residing in the Viharas of Sankhu and Lalitpur respectively. Similarly the 
Yagbahal inscription of Narendradeva talks about Bhikshus coming from 
abroad and residing in the Viharas constructed after the name of Sivadeva 
Vihara. 10 Similarly the inscriptions of Patan Chapa Tole and Kathmandu 
Musumbahal have mentions of Bhikhuni Sangha 11 . Among them, the former 
mentions about land grants donated to the Vihara (Gandhakuti) by a lady 
disciple named Mrigani to spend on providing foodsfor the Bhikshinis coming 
from all directions. It is clear from the inscriptions that these Viharas were 
monastic settlements where the monks and nuns coming from four directions 
resided and studied Buddhist literature. 

Viharas are therefore classified into two in accordance to the settlement i.e. 
home leaving and home dwellers. The latter is better known by the term the lay 
Bodhisattvas. Huien Tsang, who visited India during seventh century, had 
noted that two thousand monks were engaged in the study of literature 
concerning both the vehicles. 12 It indicates to both, the celibate monks and nuns 
as well as the house hold monks. But, the number of celibate monks and nuns 
is found decreasing during early medieval period. Dharmaswami, who visited 


*Ibid 

9 Ibid , Pp.320-324. 
l0 Ibid, Pp. 497-498. 
n //?/(7.,Pp.382-383, and 507. 

12 Thomas Watters(ed.),(9« Yuan Chwang’s Travels In India AD 629- 645, New Delhi: Munshiram 
Manoharlal Publishers Pvt. Ltd, 1996 Pp. 83-84. 
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Nepal during 1226-34 A.D., noted the decreasing number of the celibates than 
the household monks. He stated there were few monasteries in the capital 
where the monks received shelter and food. What happened to all those ancient 
Viharas of the celibate monks after Jayadeva II cannot be said with certainty. 
It is quite probable that most of them converted to householder monks. 
Medieval inscriptions do not throw light on it. It is assumed that many of the 
Viharas have disappeared due to ravages of time, various attacks launched 
internally and externally. The remaining Viharas, later came to be known as 
Bahis in local vernacular. Probably, the internal strife among the ruling 
members at the center weakened the administration and the kings could not 
protect and help the monks with food and shelter 13 . During medieval period, 
several other Viharas were made that accommodates the householder monks. 
They are later known as the Bahas. 

4.4. Conversion of Celibate Monks into Householder Monks 

Although Lichhavi inscriptions are silent about evolution of householder 
monks, Ugraparipeccha Sutra 14 , a Mahayana scripture helps to throw light on it. 
According to the sutra lay Bodhisattva is as a typical family man living at home 
and interacting with the organized monastic community. But even as he urged 
to minimize his ties with his wife and children, he is told to interact with more 
distant members of his town or village and exhort them to take up Buddhist 
practice. Like a physician who, if he fails to cure even an illperson, will be 


13 The central administration had weakened and the rulers had lost their hold in the administration. Law 
of succession followed by the early kings' i.e. eldest son ascending the throne of the father was 
interrupted when all the sons started declaring themselves joint rulers of the deceased father or 
brothers inheriting power after the death of a king, or (a king) nominating a heir from another dynasty. 
As its result the rulers from the Khasa Kingdom in the West and Simraungarh kingdom in the south 
took benefit of the weak political situation of Nepal Mandala and came into existence in the valley. 
However, Nepal Mandala remained as the central power. And clash among the members of the ruling 
family at the center brought internal strife within the country that lasted for years. At such state monks 
and nuns could get no support from the kings; foods, protection and shelter. 

14 Jan Nattier, The Boddhisattva Path based on the Ugraparipeccha, Mahayana Sutra, Delhi:Motilal 
Banarasidass Publishers Private Limited, 2007 

Ugraparipeccha Sutra is a Sanskrit text translated into Tibetan and Chinese language. The original text 
is lost. It deals with Householder Bodhisattvas, their course of conduct including various types of 
practices viz. ritual, ethical, paramita practices as well as transformation of merit, detachment from 
people and things, Triskanda ritual, the necessity of being a monk etc. 
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blamed by the local people,likewise if the Bodhisattva fails to admonish even 
one being who as a result is born into one of the evil destinies, the Bodhisattva 
will be held responsible by the Buddhas and Bodhisattvas. 15 

Such householder, Bodhisattvas according to Ugraparipecchasutra follow the 
course of conduct or the practice of taking refuge in the Buddha, the Dharma 
and the Sangha. However, understanding of the three refuges seemed distinct. 
Taking refuge in the Buddha means exerting himself to acquire the roots of 
goodness. Although the formula is not a new approach, the understanding of 
the three refuges such as the specific requirements of the Bodhisattva career 
was distinctive. Taking refuge in the Buddha meant exerting the roots of 
goodness (kusalamula) that will result in the attainment of those marks, as well 
as being steadfast in his determination to reach the goal. The exhortations to 
uphold and to practice the Dharma that comprise of taking refuge in the second 
jewel offer little that is new, but the distinctiveness of the Bodhisattvas 
vocation lies in presiding in the future over a Sanghaof Sravaks. 

The fact that Buddhists are divided into home dwelling and home leaving 
categories does not tell anything specific except that this traditional division 
reflects an institutional feature of religious life developing at large within the 
valley. Both were bound with ethical practices. A glimpse on the course 
exhorted to the lay Bodhisattvas will show it a merger of the five precepts with 
the longer list of the ten kusala-karmapathas abstaining from (i) taking of life 
(ii) taking what is not given (iii) wrong conduct with regard to desire (iv) false 
speech (v) intoxicating drinks (vi) slandering others (vii)speaking harsh words 
(viii) indulging in idle chatter (ix) covetous thoughts (x) malice and but should 
constantly grid himself with the amour of the power of endurance.(xi)wrong 
views. 

From Buddhist point of view, it was a gradual shift to a lay centered 
community of Bodhisattvas, independent of existing monastic communities and 

15 Ibid, Pp. 233-239. 
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assembling at Caitya sites. This began lay oriented monastery form of 
Mahayana Buddhism in which renunciant Bodhisattvas instigated to emulate 
their non-Buddhist counterparts, even taking up formal ordination and the 
observance of the monastic rules. It is probable that the viharas like Shivadeva 
Vihara, Sujataprabha Vihara, Vartakalyan GuptaViharaand others classified 
into second category (Samanya Vihara) accommodated the household monks. 
It is described that Shivadeva I took refuge in Buddhism and was ordained in 
the Shivadeva Vihara and led a household monk’s life at the permission of the 
teacher. Similarly Sujatprabha, a reputed Government officer seemed to have 
taken refuge in Buddhism and built a Vihara under his name. So was the case 
with Vartakalyan Gupta Vihara. Lichhavi inscriptions have mention of 
Sakyabhikshus like Priyapal, Bandhubhadra, Buddhakirti who were none other 
than the household monks. Their numbers went on increasing during early 
medieval Nepal. 

It is also mentioned in the Vamsavalis that Shankaracharya and his pupils who 
visited Nepal during the rule of Sivadeva III compelled monks and nuns 
residing in the Viharas to lead married life after they were defeated in a debate 
with monks and nuns 16 . It might be a cause that Dharmaswami who visited 
Nepal found fewer monks and nuns living in the Viharas of Kathmandu. 17 Min 
Bahadur Sakya, has rightly marked in his paper that it is very difficult to decide 
the actual time and cause of disappearance of celibate monks in Kathmandu 
unless we find authentic documents 18 . 

Evidences show that these viharas resided by celibate monks or household 
monks and nuns during early medieval were called Mahaviharas and Bahas 
andBahis in the local vernacular. 19 Saptapuri Mahavihara, Jayasri Mahavihara, 


16 The visit of Shankaracharya is discussed in coming chapters. 

l7 George Roerich(Tr.), Biography Of Dharmaswami, Patna: K.P. Jayasawal Research Institute, 1959, 
P. xi. 

ls Min Bahadur Shakya, “Monasticism in Newar Buddhism, A Historical Analysis,” presented in the 
Conference on The Buddhist heritage of Nepal Mandal-1998, organized by Lotus Research Center, 
Lalitpur 

19 D.R. Regmi, Medieval Nepal Vol. 1, New Delhi: Rupa and company, 2007, Pp. 561-563. 
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Kirtipuinya Mahavihara, Rajasri Mahavihara were some among them. Many of 
them (Bahis)were built in the time of Ssthitimalla and Yakshamalla such as 
Uba Bahi and Iba Bahi in Patan, Nhaykan Bahi and Syangu Bahi in 
Kathmandu. There is no doubt that these Bahis were developed as Newar 
Buddhist institutions where scholars from abroad came to study Buddhist 
literature, philosophy and practices. D. L. Snellgrove, rightly marked that Patan 
one among the principal cities must have been a vast university, differing little 
in its mode of life from similar town in medieval Europe. 20 According to him its 
traditions, its ways of life, must have been modeled on the great monastic 
universities of India. It was the place of sanity of early medieval Nepal where 
monks and pundits were glad to come and visit. Among them some came from 
India to teach and others from Tibet to learn. 21 The following lines inscribed in 
the Dipankar image of Gustal Mahavihara “Vikhyata Lalitpur nagari, Dikshu 
sarvasvapi Vidshyabhyam” stands as a proof of it describing the city as the 
center of learning 22 . 

Viharas lost the patronage of the kings essential to maintain, sustain and 
develop the vihara community during early medieval Nepal Mandala. It has 
also been stated above that contemporary Buddhist monks and pundits had to 
struggle hard for the promotion and protection of Buddhism. Several Indian 
Pundits i.e. Shantarakshita, Padmasambhava, Kamalsila and Atisa who came to 
stay in Nepal for some period on route to Tibet worked hard for the promotion 
of Buddhism in Nepal 23 . It was during this period that a new principle that one 
needs not to be a monk for the attainment of Buddhahood or perfect 
enlightenment attracted the lay Buddhists. Kuladatta's text Kriyasamgraha and 
Shantideva's Sichhasammuchaya worked as sublime to it 24 . After the four days 


20 Ryugen Tanemura, Kuladutta Sarnia's Kriyasamgrahapanjika, Groningen Netherland: Egbert 
Forsten, 2004 A.D., 

P.10. 

David Snellgrove, Buddhist Himalaya, Kathmandu: Himalayan Book Seller, 1995, Pp. 102-103. 
21 Regmi, Op.cit f.n. 19.Pp.628-629 
21 Ibid, 

23 Alka Cattopadhya, Atisa and Tibet, New Delhi: Motilal Banarasidass Publishers Pvt., Ltd., 1999, 
Pp.228-236. 

24 Tanemura, Op.cit., f.n. 20, P.10. 
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observation of a monk's life Sravakyana was replaced by the practice of 
adikarmic Bodhisattava or the beginner Bodhisattava. It helped Vajrayana cult 
of Buddhism following early Mahayana philosophy to develop as the most 
dominating religion in Nepal. The texts of Adoyavajra, Kuladatta, 
Jagadarpanacharya, and Anupamvajra viz Advayavajrasamgraha 25 
Kriyasamgraha, Kriya samuccaya and Adikarma pradeep respectivelyworked 
as the practice manual of the adikarmic bodhisattava. 26 At such state it is natural 
to find account of Dharmaswami showing the growing popularity of the 
Viharas of the household monks. 

4.5. Classification of Medieval Viharas of Nepal Mandala 

It has been already mentioned above that Viharas of Lichchavi period were 
classified mostly into two: Vishista and Samanya. Later, elaboration and 
fortification of Vihara were done in early medieval period and they were 
promoted to Mahaviharas. Therefore, early medieval Viharas were better 
known by the term Mahaviharas. Maha is a Sanskrit word used to bestow the 
higher status of a Vihara. It cannot be exactly said when the Viharas were 
added with such an epithet like Maha in front of the names. But it so happened 
during early medieval period. Reference of Padmacakra Mahavihara in the 
colophon shows that the practice was already in use before 165 N.S. 27 Hem Raj 
Sakya has classified these Viharas into three categories i.e. Mahaviharas, 
Madhyamika Vihara and Samanya Vihara. According to him Mahaviharas 
denotes the Viharas of the household monks or the Adikarmic Bodhisattvas. 
These Viharas were later known as Mu Bahas or the principal Viharas and 
Samanya Mahavihara or Kachabaha acted as its branches. More about it will be 
discussed below. Similarly he called Madhyamaka Viharas as the Bahis where 
celibate monks and nuns dwelled. Generally, these Viharas are distinguished by 
the term Bahas and Bahis. He has produced a list including the names of 
around 500 Viharas of the Nepal Valley. 

25 Vajracharya, Op.cit., f.n. l(i), Pp. 541-549. 

26 Sakya, Op.cit., f.n. 18 

27 Regmi, Op.cit. ,f.n. 21, Pp. 561-563. 
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Similarly, John K. Locke has classified the Viharas into four categories i.e. 
Mu-baha, Kacha-Baha, Mu Bahiand independent Baha. His classification does 
not include KachaBahi. He has enlisted the names of 166 Mahaviharas of Patan 
(18 main Baha, 123 Branch Bahas and 25 Bahis), 106 Viharas (Bahas 90 and 
16 Bahis) of Kathmandu, and 23 Viharas (20 Bahas and 3 Bahis) of 
Bhaktapur 28 . Evidences show that the word Bahis were found referred in the 
inscriptions or the colophons copied during the rule of Sthitimalla and 
Yakshamalla. UbaBahi and Iba Bahi of Patan, Nhaykan Bahi and Syangu Bahi 
of Kathmandu were some of them. Whether Bahis existed earlier than bahas, is 
still a question although it was practiced as an older form of Buddhism. There 
are no confirmed dates for existing Bahis earlier than 1200 A.D. It shows that 
the term came to use during the last phase of the early medieval rule. Locke has 
rightly mentioned that Bahas and Bahis co-existed since the earliest times. 

Mahaviharas where household monks resided were popularly known as Bahas 
in the local vernacular. The term Baha is a corrupt word of the Sanskrit term 
Vihara which gradually turned to vahara and bahara to bahal and thenbaha in 
local vernacular. 29 In Sanskrit a Vihara is named after the founder. Bhaskardeva 
Samskarita Hiranyavarna Mahavihara or Indradeva Samskarita Jaya Manohar 
Mahavihara, Rudravarna Mahavihara, Yashodhar Mahaviharaare some of them 
named after the founders. The local name of these Viharas indicates the place 
where it was built. Kwabaha, Subaha, Ukubaha, Bubaha Cobaha etc. were 
some of the examples. Hiranyavarna Mahaviharais also known as Kwathalakhu 
viharaor a vihara built outside the fort of the capital and Kwatha means a 
fortf"Generally royal palaces were fortified in ancient times to protect from 
invasions and records show that Patan that remained as the capital of Nepal for 
long was fortified. Later, the Vihara where it was built was called Kwalakhu. 
Kwa is the short form of Kwatha. It shows the Viharas, as was built outside the 
fort, was called Kwathalakhu Vihara. Later the word became defunct and was 

2S K. Locke, Buddhist Monastries of Nepal, Kathmandu: Sahayogi Press Pvt., Ltd, 1985, Pp. 21, 247, 
426. See listings of Baha and Bahi in appendices. 

29 Ibid., P. 3 

30 Malla and Vajracharya, Op.cit., f.n. 1 (ii), P.89 
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pronounced Kwalakhu Vihara and Kwabaha in short. So was the case with Jaya 
Manohar Mahavihara which was locally named Subaha. 

Bahas are found built on low plinth or ground level with houses around the 
central courtyard. Medieval artisans were guided by the rites and rituals as 
prescribed in Kriyasamgrahapanjika. 31 A site which proved to be auspicious 
according to the tantric procedure was selected for the construction of a 
monastery. Kuladatta calls it bhumiparikshya in the text and it is followed by 
purification ritual including the stage of leveling the ground of the site. 
Extraneous substances were removed from the site to safeguard it from evil 
spirit. The site is then shaped as Vajradhatu Mandal 32 and then preparatory 
religious performances follow for the start of the foundation work. Soil is 
checked for making bricks while stones and wood are selected which are 
suitable for making an image or installing doors and pillars. A Mandala is 
thereafter constructed and an image of the deity is consecrated. The monastery 
will be then decorated inside and outside and with the Ganachakra the 
construction work is completed. 33 Such Bahas stand as Newar Buddhist 
institutions where one will notice the following unique features. 

4.6. General Features of Mahaviharas (Bahaand Bahis) 

a. Bahas or Bahis are monastic complex developed in a square courtyard. 
Already stated above,Bahas are found built within the settlement 
whereas Bahis outside the city. Bahas are built on a low plinth usually at 
street level whereas Bahis at a raised height mostly built on a raised 
platform above ground level with main entrance door. It is usually two 
storied and its structure is surrounded by sunken court yard. Its external 
walls are of bricks with no windows and doors except the front entrance 
door. Inside, the ground and first floor of the house is open as a hall 


1 The oldest manuscript dated Samvat 336 is preserved in the Kaiser Library. 

32 D.R. Regmi, Ancient Nepal , Dehi: Rupa & Co..in association with Dilli Raman Regmi Memorial 
Library, 2007 A.D, Pp. 17-40. 

*Ibid, 
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(Da:lan in Newari) with wooden pillars except for a small quadrangle 
room for Gandhuri Devata - normally image of Sakyamuni Buddha, 
with a small passage around it for circumambulating the deity. The first 
floor is open in all directions where a dark room is reserved for Agam 
just above ground floor for secret rituals and is open with timber pillars 
without any doors and closed windows. The structural materials of main 
and branch Bahis are mostly wood. It has only one staircase made in a 
corner of the house to go up. 

b. Entrance Gate: The main entrance door of a Baha is flanked by two lions 
at both the sides whether of metal or stone while there are no such lions 
in the case of Bahis. Generally, Bahas and Bahis have two gates with the 
entrance gate towards the main road facing the principle deity enshrined 
in the monastery. The back gate leads to an open terrace called 
Naniwhere the Sangha members resideand is extended to various chukas 
and adjoin to the main street. Prayag Raj Sharma has described about the 
medieval pattern of settlement under the subhead baha, nani, chukka and 
lachi in his book. In the case of Bahis the doorway adjoining the garden 
is in the right or left side of the garden. 

c. Courtyard: Bahas have clearly defined entrance area. The courtyard of a 
Baha is surrounded by a pha-cha or a walk-way on four sides and the 
enclosed quadrangle is paved with brick tiles called chikanapa or the 
stones to protect the area from moss and lichen. Four narrow staircases 
lead to four separate groups of rooms. Medieval Sangha members used 
these quadrangles for deliverance of discourses and other religious and 
traditional purposes i.e. reciting, hymns, Namasangiti and strotras etc. 
On the contrary, Bahis have one colonnade in both storey and are also 
used for living purposes. A broad staircase leads to the upper floor. 

d. Toran-. A Baha has a twayamapau i.e. a toran (semi-circular decorative 
panel either of wood or metal) hung above the main entrance gate of 
thebaha and above the sanctum and is decorated symbolizing the three 
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jewels or the five Buddhas or the deity inside the shrine while a Bahi has 
no toran. 

e. Protective Deities: Erecting various protective deities is another feature 
of the Bahas and the Bahis. They are found placed in a dark room 
beyond the main entrance generally contains images of Ganesh to 
protect from all bad happenings, the image of Mahankalto overcome all 
dangers and a Chetrapal to protect the shrine. Chetrapalis the area where 
all ritual dues are kept and it is believed that the ritual requires special 
place for it. 

f. Dharmadhatu Vagiswor Mandal: The important element is the 
Dharmadhatu Mandal in the center of the Baha and opposite to main 
caitya. It is used during various functions and may be entirely of stone, 
brass or copper. The center of this Mandal has a figure of Manjughosh, 
a form of Manjushree. 

g. Dharmadhatu Caitya: Each Baha has a Caitya at the center of the court 
yard. A caitya is looked upon as the linage deity of the Sangha members 
especially at Hiranya Varna Mahavihara. Already stated above, the 
house hold monks settled around the Caitya before they founded Baha 
and as such evidence shows that Sinagu Vihara, Gum Vihara were built 
where aCaitya existed. It is described that Hiranya Varna Mahavihara 
was also built at the place where a Caitya existed. Later on it became a 
tradition to erect Caityas in the Bahas and became an important feature. 
Later, the members of the Bahi Sangha, out of their faith, established 
votive caityas in the Bahis also. 

h. Kwapa: dyo and Gandhuri Devta: The shrine is situated in the center 
part of the building structure. Each Baha and Bahi have separate shrine 
for the main deity facing the main entrance. The shrine represents the 
Muklagandhakuti of Buddha's time. The deity of the Baha is generally 
called Kwapa dyo and of the Bahi, Gandhuri Devta. They are enshrined 
in the Gandhakuti of the ground floor of the monastery. Images of 
Sakyamuni, Akshyobhya, Amitabha or Bodhisattvas like 
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Aryavlokiteswor, whether red or white are enshrined there. This 
principle deity of the shrine is called Kwapa dyo or Kwabhaju in case 
it’s abaha. In case of Bahis, the shrine is an isolated room within the 
portico structure where is enshrined the Gandhuri devtaand only the 
Sangha members can visit the Gandhakuti. 
i. Baha-Bahi Structure: Medieval Bahas and Bahis are found built two- 
storied. Most of the shrines constructed are usually of two storey. The 
style represents temples or houses of hierarchal and slopping roofs in 
tiers, one upon other, standing upon a pavement, with a single or more 
similar platforms. This unique style is popularly known as the pagoda 
that had been developed in Nepal during Licchavi period. The 
architecture of pagoda originated from Nepal to Tibet and thence to 
China. The constructing materials used are bricks and wood. The center 
of the front face of the first floor of the main shrine has a triple window 
ie.tikijhya. The central triple window inclining forward represents 
Buddha, Dharma andSangha while the five framed windows i.e. 
Panchajya represents the five Buddhas i.e. Pancha Buddha. At the center 
of the ground floor, facing the entrance gate, is a room for image of 
Buddha usually of Amitabha Buddha as Kwapa: Dyo:, as described 
above. 

Again ghar tutelary deity: The next important element we find in a Baha 
or the Bahi complex is the Agam-chhen or secret room, reserved for 
secret and rituals like Dekha or Dikshya for higher initiations are 
performed, in other words for giving Dekha or dikshya, Deshi or Deu 
rituals etc. In each Baha or Bahi Vajrayani deity are enshrined there, 
which is mostly located directly above the main shrine. There are also 
separate shrines built to locate the deity. 

Homa Sacrifice place: Close to the Dharmadhatumandal of a courtyard, 
a home for sacrifice place called Jogisala in Newari is located. It is used 
for homa or fire sacrifice rituals. 
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j. Pinda ga: Pinda Ga: It is a place or area for throwing the pinda or 
Sradha ritual .dues or remains. 

Similarly, the main Bahasorbranches are constructed within the settlement area. 
The occupants of the Bahas are household monks with their families. It is not 
feasible for them to stay outside the settlement. The Bahas are made on low 
plinth and in the center of the first floor, just above the Kawapa: Dyo:, there is 
a small room for esoteric ritual which is continued up to the roof. The house, 
unlike in Bahi, have doors and windows provided for closing in the first floor. 
The ground floor is generally closed by using the blind windows or Tikki Jhyas 
flanking the entrance. Immediately after the entrance gate, raised platforms on 
both sides are made as resting or meeting place or for singing devotional songs 
- Bhajan. Image of Mahankal and Ganesh are erected as protective deities on 
the right side of the entrance. The Vihara shrine or Kwapa:Dyo: will be just on 
the opposite side of main entrance. Staircases were built on all four corners of 
the Vihara. 

4.7. Kacha Baha: (Branch Vihara) 

The branch Vihara of a principle Vihara is called Kacha Baha or branch Baha. 
These Kacha Bahas were also known as Mahaviharas. Kacha Baha were 
founded by the members of the mainBaha with his own expenses, guided by his 
profound faith in Buddhism and non-Buddhist individual who is inclined to 
Buddhism and became Buddhist by taking initiation or Barechuyegu rites and 
do not want to expose openly in the public as non-Buddhist. For example, we 
can take Lagan Baha, Kacha or branch Bahas built in the line of main Baha but 
are usually smaller in size. It consists of a Caitya and a shrine of Buddha and 
usually tantric shrines are omitted or locked in the adjacent house. No 
initiations are performed in branch Bahas while initiation for chailakbandyas is 
performed in front of a Caitya of branch Baha and they are known as Caitya 
Bandy a or Bare. 
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We find two types of Kacha Bahas - one is that whoseSangha is independent 
andpravajya or Barechuegu rites are performed and it has its own rules and 
regulations. Second type of Kachabahaas the Sangha which is not independent 
and Pravajya or Barechuegu initiation is performed in the main Baha where his 
father was initiated. The first typeof Kacha Bahais also called as private Kacha 
or branch Baha and the second one is official branch or Kacha Baha. 

4.8. Relation between Mubaha-and Kacha Baha 

The relation between principal baha and branch baha is found closely 
connected since principal Baha is the founder of branch Baha. In other words a 
branch Baha should be affiliated with the Principal Bahas and accept its rules 
and regulations of the later. The Sangha of such branch Baha also remain the 
Sangha of principal Baha. To be member of the Sangha the initiation rites are 
to be done in the principal Baha where his father was initiated. 

In some cases, it is found that branch bahas are given rights to function 
independently. For example we can take, Hiranyavarna Mahavihara or the Kwa 
Baha, one of the eighteen main Bahasof Patan, has many official branch Bahas 
which are entirely independent like Mu-Baha, Atha Baha, Nhu Baha, Yata 
Baha etc. They have separate lineage deities and perform initiation or 
Barechuegu rites separately at the branch Baha. Next is private branch baha 
which is established by a member of principal Baha for his own private use 
without any recognition and affiliation to a main Baha. 

4.9. Pravajya or Initiation 

Pravajya is a Sanskrit term used from ancient times for the first rite of initiation 
given to a layman wishing to become a Buddhist monk. The aim of the 
pravajya is to go forth in the path of enlightenment and acquiring Buddhahood. 
For it, a novice needs the guidance of a teacher. Chudakarma vidhi mentions 
about the proceeding rituals of the observance. According to the text, a novice 
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has to make request in front of the elders of the Sanghato initiate him as a 
parivrajaka and utter Buddhatvapada prapteya. 

To become the member of the Sangha Pravajya, initiation or Barechuegu is a 
must which acts as recognition of being a Buddhist. In other words, it is cutting 
all obstacles in the path of taking refuge in the triple gems. 34 Those who were 
initiated or conferred with barechyegu initiation possessed the right of 
becoming a member of the Sangha. Viharas that confer the initiation to its 
members were generally called Mu-baha and those conferring initiation at the 
permission of the Mu- baha are distinguished as Kachabaha. These viharas are 
also distinguished by its Sanghas i.e. Bare Sangha Guva (Bajracharya)Sangha 
and Bare-Guva Sangha. The Bare here is referred to Sakyas, Guva to 
Bajracharyas.Viharas like Rudra Varna Mahavihara, have bare Sangha, while 
some viharashave only Bajracharya Sangha and others have mixed Sangha 
members. 

Buddhism practiced by the Newars of Nepal Valley, had several unique 
features, not found in other countries. They followed the initiation rites not 
totally different from ancient rites as described in Buddhist texts. 
Siksasamuchhaya of Santideva guided them towards four days observation of 
monk’s life called Sravakyana for the practice of beginner Bodhisattva or 
Adikarmic Bodhisattva. Pravajya sambhara deals with Initiation Rites of the 
household monks. Those who go through the observation become member of 
the Sangha of a particular Vihara where he was ordained i.e. the principal Baha 
or Mu Baha in local vernacular. They were the custodian of ancient shrines of 
Buddhism. Although there was no harsh regulation to be a legal member of the 
Sangha in the beginning, later it became apparent of the rites (being priest) and 
rules that every male member is to be initiated or “Barechuegu” in the same 
Baha where his father was initiated. This sort of system and initiation rites may 


34 John K. Locke, “Newar Buddhist Initiation" in Contribution To Nepalese Studies, Kirtpur: The 
Institute Of Nepal nd Asian Studies, Tribhuvan University, Volume II No.2, 2032 BS. 
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differ between Patan and Kathmandu or Bhaktapur and there are even minor 
differences among Bahas of Kathmandu. 

There is no mention of age bar for the initiation and records show that many of 
the medieval rulers or other nobles or others took refuge in the Viharas at 
ripened age. But it is usually performed at an early age within eight years. As 
initiation is economically expensive, people wait to form a big group of boys so 
that its expenses are made economical. This waiting usually crosses the bar 
within eight year and the age of the boys varies from 11, 13, and 15. Later 
documents show that it was restricted to a male born from an inter-caste 
marriage. 35 

The initiation ceremony takes place on five different days and covers eight 
days. The main ceremony “barechuyegu” takes place on the third day. 
Beginning days and later days of 5 days covers time for other rituals. The rites 
and rituals to be performed on each dayare fixed with the function name, 
functions performed and their purposes and philosophy. The functions are as 
follows. 

1. Goya Dan Tayagu—(offering of betel nuts and money and rice): It is a 
formal request from the devotee put before the head of the Sahgha none 
other than the Thakali who possess the right to permit him to be 
ordained as a monk or Pravrajya in Sanskrit, meaning for the first rite of 
initiation for a layman. He needs to approach the sthavir with a Kisali. 
The inscription of !440 A.D (561 N.S.) directed that those who approach 
for ordination in the vihara should offer Goyadan to triple jems, Sthavir 
Ajus,Kwapadyo, Guru and etc. It follows a ritual process on this 
occasion as introductory puja, worshiping of Buddha, Dharma and 
Sahgha Mandal, to offer a kisali (in an earthen pot with rice betal nut, 
and money. 


35 ibid 
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2. Dusala Kriya—(preparatory rites): It is carried on the second day as the 
first step towards entering into Sanghaand in Sanskrit it is Purvanga. 
The puja on the day begins by worshipng Ganesh, brought by the Naki 
or wife of head of the family, into water pot or Kalash from a nearby 
Ganesh temple, known as “Inakayagu” in Newark Various pujas 
areperformed by the priests. The candidates then perform, Gurumandal 
puja, a basic rite while the priests brief them on the meaning of 
Gurumandal and teaches how to perform this puja. Next, theThakali 
goes around on seniority basis and would tie a tuft of hair on the crown 
of the head with a small white cloth which contains a piece of gold. This 
is in preparation for cutting of hair on next day. 

3. The Bare Chuyagu- The function of Bare chuyagu or Pravrajyais done 
on the third day. The purpose of ordination is to keep a life-long 
commitment not to escape from the refuge in Triratna i.e. Buddha, 
Dharma and Sangha. It is following the middle way, avoiding two 
extremes like indulgence in sensual pleasures and self-mortification. In 
other words, it is self-sacrifice in deed and an urge to be genuine for 
pleasant fruition. On the morning of the day fixed for the ordination, the 
candidate would take bath and cutting nails should come to the bahal 
with normal dress for the ordination. It is better known by the term 
Chudakarma. In other words it is making of a bare”. The making of 
bareor Vandya is a term of respect used for monks or bhiksus. Newar 
Buddhists have preserved a ritualized practice of refuge. According to 
Chudakarma vidhi text, the candidate would request the acarya or the 
Guru to undertake the observance of going forth and shall go for the rest 
of his life for the refuge in the Buddha, the foremost among the two- 
footed men, to the Dharma, foremost among the detached one and to the 
Sangha, foremost among the religious groups. After preliminary puja, 
the acarya will explain to the candidate the five precepts and recites a 
mantra "Om Sarva Jinanavarana Chedya chedya Hum Phat", while the 
neophyte's top knot is cut off with a gold plated razor and he would be 
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given civara, sandals, begging bowl and a staff for the observance of a 
monk’s life. 

After the ordination, the novices are called Sakyabhikshus. The ordained boys 
have to lead a monk's life until his disrobement. He must wear the monk's robe 
and remain as a monk at his home. He must wander for alms to collect food. 
Traditionally, he gets alms from the Sthavirs, followed by their relatives and 
other neighbors. He should observe the vinaya of taking meals. He needs to be 
far from dogs, hogs and shoes etc. Moreover he is bound to follow ten precepts. 
He is now permitted to enter the shrine of the Vihara where he was ordained 
and registered as the member of the Sahgha. 

Already stated above, medieval Newar Buddhists had followed a provision for 
lay Buddhist monkhood in accordance with the text Sicchhasamucchhaya of 
Shanti Deva. As stated in the text, there is no harm conferring the status of 
Adikarmic Bodhisattva if the novice who had undertaken the vow of triple 
refuge, had not given up the ten virtuous deeds in accordance with the five and 
eight precepts and carried out the Sravak vehicle, wants to follow the path of 
the Mahayana. To Acarya Dipankar Srijana lay Bodhisattva life is much more 
favourable for the Vajrayana disciples as stated in Bodhipathpradipa. This 
Buddhist tradition developed in medieval Nepal permitting a novice to 
undertake the practice of beginner Bodhisattva or the Adikarmic Bodhisattva 
after the four-day observation of a monk's life in accordance with Sravakayana. 
The boy has to hand over the civar, begging bowl and the staff and takes off his 
robe at the permission of the guru. It is the process of disrobement. 

Disrobing ceremony does not mean that the boy has abandoned monastic vows. 
After Chudakarma the ordained person possesses the right to be called 
Sakyabhikshu and his name is included in the list of the Sahgha members of the 
concerned monastery. Thereafter he can undertake initiation called 
Acaryabhiseka in the esoteric chamber called digi of the monastery and get 
promoted to Vajracaryatitle. He would then be included in the list of the 
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Vajracaryacommunity. There are several medieval records of conversion to 
Sakyas and Vajracaryas from other castes too. 

4.10. Sangha of Householder Monks 

Each baha and bahi had a Sangha. Generally, in ancient times, one desirous of 
joining the Sangha needed to select a teacher to express his wish of joining it. 
The teacher would accept him as a candidate and leave him in leisure for a 
certain period after which he would impart him the five Sikhapadas. He would 
then arrange a pata(simple cloak), a sakaskika, a nivasanna, a bowl and filter 
and would address himself to the Sangha to relate the candidate's desire. At the 
Sangha's permission, the teacher would ask the acarya to conduct the 
ceremony. The candidate has to get his head and beard shaved and after taking 
a bath the acarya would make him a pravajita. Thereafter, the acarya would 
impart the candidate the ten Sikhapadas in the presence of the Upadhyaya. This 
completes the pravajya and the recipient becomes the monk. Later, when he 
attains the age of twenty, he would be conferred Upsampada following which 
he has to comply by all vinaya rules 36 . Maitiachadra's inscription of Svayambhu 
of 1349 A.D.(N.S. 470) as depicts of filter and staff used by Sravaks is found 
symbolized, it is assumed that there were celibate monks in Nepal valley until 
the period 37 . However, it is clear that after receiving pravajya two separate 
courses of monastic life open to the newly ordained novice i.e. either lead a life 
of the celibate monk or lead the life of anadikarmik Bodhisattva. In Nepalese 
context, those who preferred to lead the life of a celibate monk resided in the 
bahis and those leading the life of anadikarmic Bodhisattva resided in the 
bahas. It was this reason why Dharmaswami noted increasing number of 
adikarmic Bodhisattvas in Nepal during his visit. Evidence equally proves that 
Buddhists of Nepal Mandala involving in different professions acted as 
ordained lay monks. Kings or his nobles or other high dignitaries like 
Bhaskardeva Varman, Rudradeva, Yasodhar and others chose to lead the life of 

36 There are 227 rules prescribed in Indian tradition and 253 rules in Tibetan tradition. 

37 Hemraj Shakya, Medieval Colophons, Edited by Hamraj Sakya and T.R. Vaidya, Kathmandu: T.R. 
Vaidya, 1970 AD, P.56 
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a lay monk and got pravajita in a particular vihara. These viharas where males 
were initiated were called Principal Viharas or Mu Baha. There are at present 
44 Mahaviharas in the Nepal Mandal i.e. 18 in Kathmandu, 18 in Lalitpur 
including the Mahaviharas of Chovar and Kirtipur and eight each in Bhaktapur 
and Thimi. 

Association or Sangha system of Bahis seemed different. It is interesting to 
note its functions consolidating all the bahi in one Sangha as “Bahi Sarva 
Sangh”. In the case of Kathmandu, all the sixteen bahis have one Sanghathat is 
Bahi Sarva Sangha. Five tha:pas: or eldest of all sixteen Bahis should be 
present as representative of 16 Bahisin Barechuegu or initiation function and 
initiate novices by cutting the tupi (top knot) and giving water avisekkha. This 
Sangha organizes meeting like Sanghayana of all the Bahis every year. 

The concept is that the Bahi should not be a secret and private place. The 
occupant monks need transparency in every aspect. It is open to all visitors who 
want to listen the preaching and learn Buddhist teaching. On the other hand, 
Bahas need not maintain transparency, it has separate esoteric chamber, agam 
to carry on secret rituals. 

4.11. Acha:luyegu or initiation of Acharyaand other initiations 

Aca luyagu is a technical term meant to an initiation practice that makes a 
Sangha member a Vajracarya. In other words it is making anacarya. 
Svayambhupurana states that a certain king named Prachandadeva from Gaud 
who came to Nepal Valley seemed to have developed the tradition of initiating 
Vajracaryas. 38 He is described to have received his initiation in a cave at 
Svayambhu from a Siddha Guru Gunakar Acarya who had attained all the 
powers of a Vajracarya by his own yoga. After the initiation, he was named 
Acarya Shantikara and he erected five temples for five deities around the 
Svayambhu stupa. In the temple of Akaspur, he erected a life-sized image of 

3S Hemraj Sakya, Sriswayambhu MahacaityafSwayambhu The Great Caitya), Kathmandu: Swayambhu 
Vikasa Mandala, 1098 NS. Pp. 58-59. 
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Heruk-Cakrasamvar and his consort Vajrabarahi and consecrated the shrine as 
an agam for the worship of tantric deities. Later, the shrine came to be known 
as Santipur. It is described that he performed the tantric initiation of those 
wishing to become Vajracarya. The lack of historical evidences makes it 
difficult to point out when the tradition of the tantric initiation started in the 
Nepal valley. However, the Vajracaryas of the valley believe themselves to be 
the descendants of the Vajracaryas initiated at Svayambhu. 

After pravrajya, the ordained person possesses the right to be called 
Sakyabhikshu and his name included in the list of the Sanghamembers of the 
concerned monastery. After receiving Barechuyagu ordination, the vajracarya 
boys undertake next initiation-Achaluegu or making of a vajracarya or gubhaju. 
The very next day of disrobing, the pravajita (ordained sons of vajracarya) are 
taken to their respective baha for Achaluyegu initiation, Acaryabhiseka, in the 
esoteric chamber called digi of the monastery and get promoted to Vajracarya 
title. He would then be included in the list of the Vajracaryacommunity. 
Therefore, boys from Vajracarya family undergo another initiation process, 
acaryaviseka which is either organized immediately after Pravrajya ordination 
or with some years’ gap. In Kathmandu, it is carried on the day following the 
laying aside of monk’s robes, but in Patan it is performed only after reaching 
particular age that is when one reaches eighteen years or when getting married. 

There are several medieval records of conversion to Sakyas and Vajracaryas 
from other castes. We have several references of Sakya Bhikusfrom medieval 
colophons. Sakya Bhikus are made acharya by performingpanchaviseka rites 
or five consecrations conferred by elders ofBahaSangha.lt contains five tantric 
consecrations which are conferred by sprinkling of water with the touch of 
three main parts of the body as throat, forehead and mind. It is like purifying 
them from past and preparing them to be fit for the ritual. The five abhisekasare 
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1. Kalasabhiseka also known as udakaviseka water flask kalashaviseka. 
The guruma consecrate the boy presenting ritual bowl or patra wishing 
him mahasukkha of vajrasattva. 

2. Mukutaviseka, ritual of crowning with five Buddhas. This ritual cap 
which is to be worn during performing rituals will be presented by the 
guruju or priest. 

3. Vajraviseka, vajra or diamond or ritual thunderbolt always used by a 
vajracaryaduring a ritual, a basic symbol of vajrayana, is presented by 
the priest. 

4. Ghantavisaka, bell consecration 

5. Namabhiseka or giving name. 

The above five are together called Panchaviseka. Besides, the Guhyabhiseka or 
giving nhikan also called as patraviseka or Prasad giving is also performed. 
After giving abhiseka the candidates are given “'mantra” of Herukchakrasamvar 
from the teacher or guru. Achaluyegu initiation is always performed in 
Aganghar of the Baha. Achaluyegu rites give the right to be a priest of a 
family. Those who failed to receive this rite for what so ever the reason, remain 
as Sakya bhikhu only. Achaluyegu rite bestow right of being a priest for 
performing a limited number of vajrayani rituals like, life cycle or dasakarma 
vidhi rituals, death rituals and routine rituals. They are entitled to have clients 
or “Jajaman”. They are not given the right of performing vajrayani esoteric or 
guhya rituals. To achieve this right the vajracarya boys should take further 
higher initiation of “Dekha” or dikshya. 

Besides Achaluyegu, several other initiation rituals containing yoga practices 
are carried out for the attendants including laity. The popular initiations 
included Hevajra, Kalacakra, Guhyasamaj, Sadkseri lokesvara initiation, 
Cakrasamvara, Vajrabarahi, Chandramaharosana (Acala) etc. There are several 
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references showing popularity of these initiation for which even Tibetan 
Buddhists used to throng into Nepalese viharas in medieval period. 39 At present, 
initiations like Hevajra, Kalacakra, Guhyasamaj are no more in practice. 

4.11. Initiation of elders of Sahgha or Thaparluyegu 

Enthronement rituals are done for making elders (Sthavirarohan) of different 
hierarchy as required in the viharas. The elder among the members of the 
Sahgha is called a Sthavir. Viharas were officially run by ten Sthavirs. Some 
Viharas have 12 Sthavirs also. Hiranyavarna Mahavihara is governed by 30 
Sthavirs. The eldest or the head among the sthavirs of aSakyaSangha is called 
Thapa aju where as that of a vajracaryaSanghais called Chakreswor. In case of 
a mixed Sahgha, the head of sthavirs will be a chakreswor even if he is junior 
in age. It was probable that the senior sthavir has not takenhigher ordination or 
diskshya. Available sources from medieval period throw light on it. The role of 
sthavirs in the vihara administration has been discussed above regarding 
initiation programs. 

The head among the Sthavirs was known as Mahasthavir during early medieval 
period. Contemporary sources show that a sthavir was well versed in Buddhism 
both in philosophy and practices. There was no hard and fast rule that a sthavir 
should in the beginning be a Sahgha member where he was ordained. Atisa is 
described to have met a deaf sthavir in Nepal who was reputed in literature. 
Ratnarakshit who came to stay in Nepal to be safe from Turkish invasion made 
his abode at Svayambhu, was a scholar of high reputation, specialized in 
Guhyasamaj tantra. He was very popular during the period and it was under 
him that Dharmaswami learnt about the said tantra and got the initiation. It is 
described that he had met six other Tibetanscholars still waiting for initiation 
from him. As mentioned, he presented a vajraghanta to his teacher as a mark of 


39 H.Hoffman, The Religion of Tibet, translated by Edward Fitzgerald, London: George Allen & 
Unwinn Ltd., Pp.45-55. 


138 


respect. The popularity of Ratnarakshit is evident by the 300 vajraghantas lying 
there which shows that he had already initiated 300 students mostly from Tibet. 

In the colophon of Pancarakshya, there is a reference of Acarya Sthavir 
Ravindradeva. Also there comes across another sthavir in the colophon of 
Bodhicaryavatar panjika,sthavir Bhikshu Buddha Chandra. Similarly, the 
reference of Sakya Bhikshu Sthavir, Pratham Gupta is mentioned in the 
colophon of Buddhadohakosa. Sthavirini Akshyama is also mentioned in the 
colophons. Many of the noted scholars residing in the valley seemed to have 
left the valley during severe natural calamities causing death. 

4.12. Moral Obligation of the Sahgha Members 

Barechuyagu initiation is reduced to asymbolic rite of initiation into 
monkhood, making of a bare or vandya or bhikhu. Both children of Vajracarya 
and Sakyas are, up to the state, equal and are known as household monks or 
adikarmic bodhisattvas. It highlights that the rite initiates the boys into 
Buddhist traditions covering three great doctrines of Sravakyana, Mahayana 
and Vajrayana which encompass the history of Newar Buddhism or Nepalese 
Buddhism. 

Monastic or Sanghamember status begins with the completion of initiation in 
which the Sakyaand Vajracarya boys spend four days as monks 40 and are called 
Sakya Bhikhus. There are specified duties and restrictions that are to be carried 
by ordained boys till disrobing ceremony. They are: 

1. Keep ten precepts. 

2. Must make visit to Kwapa: Dyo or main shrine of baha and pay offering. 

3. For four days, they must wear monk’s robes, carry utensil like begging 
bowl or pindapatra, Silaku etc. They must observe strict dietary control. 

4. Must live as a Buddhist monk. 

5. Must refrain from touching uncleanitems, like shoes and dog etc. 

40 John K. Locke, Karunamaya, Kathmandu: Sahayogi Prakashan, 1980, Pp. 45-46 
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6. Must observe disrobing day after four days when the boys hands over 
the robes and all other items. Since then the topknot will never be 
maintained. It is a symbolic insignia for being aSakyabhikhu. 

Disrobing ceremony does not mean abandonment of monastic vows, they just 
shift from celibate monk to household monk, it is rather transition from 
Sravakyana to Mahayana and remains for the whole life as a householder monk 
or Adikarmic bodhisattva which is a harder path. The exact time as regard to 
when the celibate monk system disappeared and four days of monkhood 
appeared is yet to be researched though it is obvious that it happened during 
early medieval period. It is not only a difficult ritual obligation but also a life¬ 
long family responsibility to be fulfilled. 41 Household monk or Adikarmic 
Boddhisttva has to follow harder daily functions as specified by Atisa (982- 
1054) in his treatise Boddhisattvakarmadimargavatara 42 ,that propounded the 
concept of the Adikarmic bodhisattva practice.Atisa was a contemporary of 
Anupamvajra who composed Adikarma pradipa in 1098 43 A.D. and 
Adyayavajra (1007-1085 A.D.),the composer of Advayavajrasamgraha. 
Boddhisttva path as specified by Atisa is still practiced by Adikarmic 
Bodhisattvas in Nepal. They get up early in the morning or 5 th pahar, practice 
in awakening bodhichitta or awakening mind for the benefit of all human 
being, worship Buddha image by bowing with bent knees, saluting with folded 
hand. Other activities exercised by Adhikarmicbodhisattva are as follows: 

1. Atisa emphasized practice of taking triple refuge and generation of 
Bodhichitta on basis of sevenfold practice or saptavidhanuttar worship 
in Sanskrit. They follow this instruction. 

2. Adopt particular food habit and food offering to teachers. 

3. Should recite Mahayani sutras like Pragyaparamita, Namsangiti. 

4. Should practice samatha and vipassana and should realize emptiness of 
all body. 

41 David Gellner, Monk, Householder, And Tantric Priest, New Delhi: Foundation Books, Pp. 58-59. 
42 Sakya ,Op.cit., f.n. 18. 

^Ibid, Pp. 8-12. 
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5. Must practice fivefold prostration to triple gem for the liberation of all 
sentient being 

6. Sleep in lion’s posture. 

7. Offering food to tutelary deities and dharmapala before eating. 

Adikarmic Boddhisattva practice under Adikarma pradip composed by 
Anupamvajra is also very popular in Kathmandu valley. It deals with following 
practices: 

1. Taking refuge to triple gem Buddha,Dharma and Sangha. 

2. To reciteNamsangiti. 

3. To reciteBhadracaryPranidhan. 

4. To offer preta bali. 

5. To circumambulate caitya, Buddha statues etc. 

6. To perform Gurumandal rites. 

7. To meditate on tutelary deity. 

8. To recite Pragyaparmita and other Mahayanasutras. 

9. To recite Danagatha. 

10. To perform bodhisattva practice joyfully. 

11. To study Buddhist scriptures. 

12. To make offering of food to triple gem and tutelary deity before eating. 

13. To offer fivefold prostration to Buddhas of ten direction. 

14. To sleep in a lion’s posture after mediating on deity yoga. 

The householder Bodhisattvas practice following daily activities 44 besides 
taking refuge to triple gems and keeping five precepts. They are: 

- He arises early in the morning 5 th prahar washes himself and recalls 
triple gems three times. Recites mantra and Namsangiti. 

- Offers handful of water, food and offerings. 


44 Glen Wallis, Rituals in theManjushreemulkalpa, New York: State University Of New York, 2002 
A.D., Pp.21-30. 
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- He contemplates on Chaturbrahmavihara practicing kindness (maitri), 
compassion (karuna), sympathetic joy (mudita), and equanimity 
(upeksha) 

- Makes sacred consecrated circle in a ground (making Mandala), evokes 
pancha Buddha, Manjushree and offers puja. 

- Recites Buddhist texts like pragyaparmita and recites bhadrachary fully 
concentrated. 

- Makes Caitya of earth or sand and pays homage to pancha Buddha, 
Caityaetc with the recitation of the verse like ye dharma hetu prabhava. 

- Maintain Perfect awakening. 

- Aspire for teaching dhamma to be free from all sufferings. 

- Offerbali or naivedya. 

4.13. The rites and rituals of Baha and Bahi 

It has already been mentioned above that there were about 600 monasteries 
(Baha Bahis) in Nepal Mandala during medieval period. They spread over 
different areas of Nepal Mandala as the center of Buddhist culture based upon 
the concept of Svayambhu. So it is necessary to describe the different rites and 
rituals performed by such vihars. There are many rites and rituals that a 
viharaper forms daily, monthly, yearly, and occasionally. Some viharas had 
already been lost and not in existence while some became non-functional due 
to collapse of their Sahgha tradition. Among existing and functioning viharas, 
monastic as well as non-monastic functions are still going on with performance 
of rites and rituals. Some major rites and rituals carried out in viharas are as 
follows. 

4.13.1. Nitya: Puja (Daily Rituals) 

Daily rituals or Nitya:pujain local language include mainly daily worshiping of 
Kwapa:dyo: or Sakyamuni Buddha as guardian of Baha and Bahi, and different 
deities in the morning and lighting with ritual hymns in the evening. In the 
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Bahalike Jana Baha of Kathmanu and Kwabaha of Lalitpur, rituals are 
performed four times (stages) a day. The stages added are “Khichakigu” or 
early morning or waking up ritual and late night sleeping rituals. Daily rituals 
are conducted in every vihara. The Sangha members perform daily rituals on 
rotation basis. They recite several Mahayana sutra and stortra (eulogia verses) 
jointly. 

4.13.2. Regular Rituals 

Some regular functions are carried out in fixed intervals of time period of 
fortnightly, monthly or six monthly basis. Such functions are performed mostly 
on Paro (new moon day), Astami, CaturdasI or charhe (fourteenth day), Purni 
(Full moon day) of brighter half month and khastami (6 th day), Astami, 
Triyodashi (13 th day), CaturdasI (14 th day), Aunsi (no moon day), Dasami (10 th 
day) of darker half month according to Sanskrit lunar calendar. 

Aunsi puja is one such regular esoteric ritual conducted on the 15 th day of 
darker half of a month in theagam of the vihar. Similarly, disi puja, another 
esoteric ritual takes place on the 10 th day of darker half of the month. Now, 
such esoteric rituals have been reduced to yearly or half yearly or occasional 
rituals instead of carrying out on regular basis. 

4.13.2.1 Vratas or Religious Observance 

The vratas or observance of a particular deity is performed in Viharas. Vrata is 
a form of devotion, adapted by Mahayana Buddhists to venerate the celestial 
Boddhisatvas, Buddha, stupas and powerful deities. Such Religious vows or 
voluntary rituals are practiced to please a particular deity. 

Vrata is also the occasion of interaction between monastics and lay followers. 
Rites consist of primarily going into refugee to triple gems that is Buddha, 
Dharma and Sangha, and other particular deities. It serves as occasion for 
taking eight precepts at least on a holy day for those who had no time to take 
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vrata every day as monks do. Those who take vrata had to undergo austere life 
for certain period. He had to follow asceticism. It is the ritual practice for merit 
collection for salvation of the sinful acts one had committed. Buddhist scripture 
Vratavadanamala describes its regulations and merits. Buddhist Vrata practice 
ranges from one day to one month. Specific days and dates are fixed for each 
vrata. The sites for carrying the vrata are sacred and pious land like 12 tirthas 
or confluence of rivers, eight Baitaragi, vihara ( Baha and Bahi) and caitya. 
Some of the vrata are also carried in the house. 


Main Vratas in practice performed on specific day, and specific deities 
worshippedare as follows: 


Table 1: Major vratas popular in Nepal, related date, deity worshipped 

and purpose 


Typesof 

Vratas 

Specific Day for observance 

Deities 

Worshipped 

Purposes 

Tara Vrata 

Pratipada/ 1 st day of 

BRIGHTER HALF 

Ary a Tara 

Long life/ free 
from unwanted 
happenings 

Vasundhara 
Vrata, locally 
known as 

Gatila Dhalan 

TritiyA/ GatilA/ 3 rd day of 

THE DARK HALF OF ASWIN 
(Aswin Krisna) 

VASUNDHARA, 
GODDESS OF 

ABUNDANCE 

Economic 

prosperity 

Manjushree 

Vrata 

Pancami/ Magh Sukla 

5 th day of brighter half of the 
month Magh 

Manjushree 

Wisdom and 

learning 

Astami Vrata 

8 th day of Sukla Paksa, brighter 
half of month 

Lokesvor 

Karunamaya, 

Avlokitesvar 45 

Good health/ 

Prosperity 

Mahankal 

Vrata 

14 th day of the brighter half 

Mahankal 

Victory over 

fear/safety 
against obstacles 

Dharma Dhatu 
Vrata 

Purnima, full moon day 

Bajra/ Dharma- 
dhatu Caitya 

Buddha-hood 


45 Avalokiteswor was popular since Licchivi time.From medieval period Amongpasa Lokeswar became 
popular. Earliest reference from Amogpasasutra 1361 A.D., 481 N.S. 

Luciano Peteach, Medieval History Of Nepal (c, 750-1482), Rome: Isttuto Italiano Peril Meddio 
Estremo Oriente, 1984, P. 130. 
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Besides, above mentioned vratas, there is yet another vrata calledMa-opso 
Vrata, observed in favor of husband by their wives, in Cho-baha and Kwa Baha 
of Lalitpur. This vrata is observed for whole month of Gunla. 

4.13.3 Annual Rituals 

Annual ritual functions are carried out every year in annual basis in all Bahas 
and Bahis. There are also special eventful days celebrated with several 
Buddhist programs like Uposatha vrata (fasting), Buddha puja, recitation of 
Buddhist scriptures, Dharma discourse, and so forth. 

4.13.3.1 Busadan:(Birth Anniversary) 

The Baha, Bahi, caityasand deities within the area of Baha and Bahi, are 
established and consecrated with full rituals as per Buddhist texts and 
scriptures like Kriyasangrahaand many others. As per texts and beliefs, such 
vihars or deities should have a yearly anniversary celebration for continuation 
of consecrated time. This rituals make the malive and worth being worshipped. 

4.13.3.2 Annual Assemblies 

Sangha members of a vihara gather together at least once a year to discuss on 
pertinent religious issues. They too have regional meeting of Sangha members 
of several vihars. Such gatherings are marked with elaborate rituals followed 
by communal feast, Sangha bhojan. These assemblies are addressed differently 
as Acha Gu: of Baha, Sarva Sangh of Bahi. 

4.13.3.3Buddhist Ordination 

Buddhist ordination is the main monastic ritual conducted in viharas. It is 
carried out regularly when minimum number of novices seeking ordination is 
fulfilled or when a family wishes it for their eligible sons. A team of sthavirs 
perform rituals conferring ordination to the novices. 
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4.13.3.4Panchadan Offering 

In the month of Gunla, another important function of vihara is to give 
Panchadan or giving alms of five items to all Sangha members of their 
respective viharas. Vajracarya and Sakya of Baha and Bahis of Kathmandu 
valley are openly invited or requested to attendand receive Panchadan. All 
those members who had been given pravajya initiation reserve the right of 
taking Dan. In order to perform this function, the Sangha arranges a trust for 
this. These days we often see such members going in groups from different 
Bahas and Bahis joining together and receiving panchadan. Several evidences 
from the period 733 - 1396 shows that pancadan festival was celebrated gaily. 

4.13.3.5 Bahidyo Display 

Gunla is the ninth month in Newari calendar. There is a tradition of displaying 
Bahi: dyo boyegu or displaying of various detities, artifacts, pauvas and other 
items of religious or cultural importance in the Bahas and Bahis for a week. 
Viharas are proud to display such valuable and rare items. For one week people 
in their best clothes, with traditional music bands from many areas of Nepal 
Mandal or Kathmandu Valley come to have a look of such displays. For this 
visit many Vihars have established a trust as Bahidyo sowonegu guthi or a trust 
for visiting and observing displayed historical properties, deties, thanks of baha 
and bahi. On this occasion, Itum Bahai of Kathmandu and Tham Bahi of 
Thamel display books of Pragyaparmita written in golden letter. Similarly the 
image of Laxmi Thakuni, who arranged first Panchadan to Dipankar Buddha is 
displayed in Guita Tole Bahiof Patan. It is believed that this tradition of 
displaying Buddhist articles or property of monasteries in the name of Bahi: 
dyo boyegu emerged during early medieval period when the country faced 
several attacks, invasions, raids, looting due to political weakness and natural 
calamities. Buddhists taking care of the vihara began displaying publicly once a 
year what they had successfully preserved and stored. 
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4.13.4. Occasional Rituals 

Under this category are some of the important Buddhistevents like acarya 
initiation, Dekha (higher initiation), Sthavirarohan etc. which are observed 
occasionally as needed or events optionally as wished by the sponsors like 
Pancadan, Samyakdan etc and the festivals celebrated in the intervals of some 
years like twelve-year cycle festivals of bungadyo, Vajrayogini, Sankata, 
Samyakdan, Dipankha etc. which repeat in every twelve year period and the 
local name Barha-varshe Mela meaning twelve- year carnivals. In Patan, the 
Buddhists celebrate Samyakdan festival in the span of every five years. 
Occasionally performed optional Pancadan and Samyakdan are observed when 
a generous able donor comes up to celebrate them. 

4.14. Medieval Viharas as Center of Buddhist Activities 

Early medieval Mahaviharas were the centre of Buddhist activities of 
household monks or lay Bodhisattvas. Almost all Buddhist activities including 
daily, regular, monthly, yearly and occasional ones described above and the 
most important ordination, making of Vajracarya, various initiation events are 
carried out in the viharas. Therefore, Viharas occupied pivotal position in 
Buddhism as they were the centre of Buddhist activities. With the growth of 
activities and responsibilities, the viharas were elaborated and fortified from 
every aspect with the addition of embellishments, trust, and fund. This must be 
the reason that monasteries during early medieval period were called 
Mahaviharainstead of just calling them vihara. The honorific prefix Maha 
meaning the great was tagged before the vihara. Kunu Sharma has described 
about the fortification of a vihara ‘Kwathalakhu Vihara’ in his text 46 . The 
vihara he described is now famous as Hiranyavarna Mahavihar, Kwa Baha in 
Lalitpur. 


46 Kunu Sharma, Kirtipataka, editor. Yogi Narhari Nath.Lalitpur: Jagadamba Publication, 2018 B.S., 
Pp. 39-64. 
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Finally, the Bodhisattva movement that was institutionally independent, over 
the course of time gradually accommodated itself to the monastic 
establishment. And, Buddhists following the tradition, as Ugra suggested, of 
various types of practices i.e. ethical practices, paramita practices, rituals as 
well as transformation of merits, detachments from people and things, the 
necessity of being a monk in the beginning before pursuit of household 
conditions etc., were followed and continued. What had been followed and 
fixed during the period 733- 1396 regarding the Buddhist tradition found 
continuity even today. At this state it will not be an exaggeration to state that 
Svayambhu remained as a symbol of unity of the Buddhists of Nepal. More 
about it will be discussed at relevant places. 
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CHAPTER V 

BUDDHIST SOCIETY, CULTURE AND TRADITION 

5.1. Buddhist Society 

Whether in the world Buddhism goes, there goes its Culture too is a ubiquitous 
saying. It develops in the local atmosphere assimilating the local elements in 
such a way that local inhabitants hardly feel that they are following an alien 
tradition. Buddhism then comes to be known by the name of the locality where 
it developed. People following a particular culture under Buddhism make up 
Buddhist society of the region where they inhabit. Therefore, we have today 
various types of Buddhism like Srilankan Buddhism, Chinese Buddhism, 
Japanese Buddhism, Tibetan Buddhism, Thai Buddhism and etc. and the 
corresponding culture. Buddhism that developed in the valley of Nepal 
Mandala is popularly known by Buddhism of Nepal Mandala and the culture as 
the Buddhist culture of the Nepal Mandala or the Newar culture. In Buddhism, 
the term Mandala means an auspicious or sacred place. The valley of 
Kathmandu is known as Nepal Mandala. A Mandala is a circle; a diagram of 
varied forms and signifies as a unit of a country. It encircles three cities, 
Kathmandu in the northwest, Patan in the south and Bhaktapur in the east. 
These three cities during the medieval period, as stated above, are taken as 
highly developed cities. 

Nepal Mandala (the Kathmandu valley) is about fifteen miles in length and 
twelve miles in width. It lies at an average of four thousand five hundred feet 
above sea level and is surrounded by forested peaks scaling, up to nine 
thousand feet in height. The rich lacustrine contents have been eroded by its’ 
fast flowing Monsoon Rivers Bagmati and Bishnumati. This formed steep 
sided hills covered by trees that border the swath of terraced paddy fields of 
Nepal Mandala.lt is notable that Buddhist society prevailed in Nepal since the 
time of the Buddha. It is remarkable that it was unbroken chain since then till 
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today. Buddhist society, that comprised of only monastic persons like monks 
and nuns in the beginning later expanded including householders too. At 
present monastic persons in Nepal Mandala are householders only. 

5.2. Newars as Oldest Inhabitants of Nepal Mandala Newars 

H.A. Oldfield in his book Sketches From Nipal, Volume II. had described 
Newars as “The original dwellers of Nepal Mandala are predominantly 
Newars”. It is but natural that the first settlers of a land just ready for human 
settlement can not be from the place of distance rather they may be people from 
nearest countries. The nearest country comes to be India from south and Tibet 
from the north. Scholars in the past had brought many theories about the origin 
of Newars. Newars, the outcome of ancient intermarriage between Tibetan 
Mongol from North and Indian or Aryan races from south, formed Newar 
community. The composition of Nepalese society is complex as it contains 
migrants from different society. Within Newar community one will find 
artisans and caste groups ranging from lowest as sweeper group to highest 
group as priest. This community dominated the valley for most of its history. 
This community created the beauty of its traditional architecture, art and 
heritage in the valley as well as in the cities around the valley developed 
trading and accumulated wealth through trade, in Nepal Mandala. Newar 
community is known as trading community even today. 1 Later, in course of 
history various immigrant groups came to settle in Nepal Mandala and 
absorbed into Newar community. 2 From whatever caste the migrants belong he 
is called Newar and speakNewari language and follows culture and tradition of 
Nepal Mandala. Their professions are taken as their identification and address 
them as per his or her profession. Only after fourteen century caste system was 
legally enforced in the name of social reformation. The term Newari itself was 
derived from the name of the country Nepa or Newa. When we refer to Nepal 

1 Bhadra Ratna Bajracharya, “Purva Madya Kalin Nepal Mandaley Buddha Dharma Chagu Adhayan 
(Buddhism in Early Medieval Period-A Study)”, published in Buddha Jayanti Golden Jubilee 
celebration , Vishwa Santi Maha Vihar, Patan, 2062, P. 14. 

Alary Shephred Slusser, Nepal Mandala, Volume I, Kathmandu: Mandala Book Point, 1998, Pp.7-10. 
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in association with just the Newar people we usually mean the Nepal Valley, 
Kathmandu Valley 3 ”. It is found briefed in the history that the illustrious rulers 
and kings, Buddhist scholars, contributors of different periods who had deep 
inclination toward Buddhism, had established many Buddhist Vihars in Nepal 
Mandala. Such Vihars established are for practicing and studying Buddhism, 
and also used as shelter for monks and nuns. For continuity and existence of 
Vihars, then rulers also established trusts which are handled by the Sangha of 
theVihars. Buddhist scholars from Tibet and India kept thronging to Nepal 
Mandala for studying, hearing preaching, interacting from Nepalese Buddhists. 
They carried out massive copying and translating Buddhist texts in the Vihars 
which thus developed as a center for Buddhist activities. 

5.3. Buddhism as a Folk Religion 

In the chapter four we have discussed how Buddhism remained as the most 
influential religion of people from the beginning of history of Nepal 
Mandala.After the creation of Nepal Mandala as habitable land, people from all 
sides started to settle in Nepal Mandala and followed Buddhism and Buddhist 
culture and tradition. Nepal valley has, therefore, been described as a boudha or 
Buddhist country by many foreign scholars. 4 That means the original religion 
of Newars was Buddhism. Even the rulers and kings followed and patronized 
Buddhism .They constructed Vihars and funded them by forming Guthi or trust 
for learning and practicing Buddhism. In the course of Nepal 
Mandala’scivilization, the settlers, whatever their religion may be, they 
embraced Buddhism. Buddhist society of Nepal Mandala is basically 
ofNewarBuddhists who followed and practiced Buddhism of Nepal Mandala or 
NewarBuddhism under the profound principles of Sravakyana, Mahayana and 
Vajrayana. Their principal objective is getting enlightenment or Buddhahood. 
Sravakyan, tradition of transfer from teacher to student, Mahayana following 
Boddhisttwo path and Vajrayana understanding “sunyata”. 

3 Dor Bahadur Bista, People of Nepal, Kathmandu: Ratna Pustak Bhandar, 2004, P.19. 

4 Brian H. Hodgson, Essay on The Language, Literature, And Religion Of Nepal And Tibet, New Delhi: 
Asian Education Services, 1991, Pp.35-43. 
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It has been stated above that Buddhism was at flourishing state during the 
Licchavl period. How Buddhist tradition developed during theperiod can be 
surmised as follows. (1) The Licchavl Buddhist society was united religiously. 
This was a major contribution in the task of transforming Nepal into a Buddhist 
country. From the ancient time, Nepal remained as Buddhist country till 
Licchavl period due to effort of several Buddhist scholars as mentioned earlier. 5 
This period also saw separate and parallel development of prominent Buddhist 
sects which had contributed significantly to evolution of what is known today 
as Newar Buddhism. Sources reveal that Theravada, Mahasamghika, 
Sarvastivada, Mahayana, and Vajrayana existed simultaneously in Nepal- 
Mandala. Xuan Xang (Hiuen tsang, 629-645 AD), the great Chinese monk 
traveler who travelled most of the parts in India and Lumbini of Nepal 
mentioned that there were around two thousand monks belonging to both 
Hinayana and Mahayana. 6 He further mentioned that the Buddhist monasteries 
and the Hindu temples touch one another and then king Amsuvarma had a 
sincere faith in the Buddhist religion”. 7 By Hinayana it may mean either 
Theravada or Sarvastivada but here it meant Sarvastivada as the deprecatory 
term ‘Hinayana’ was applied especially to Sarvastivada. 8 And, by Mahayana, it 
may be Mahayana evinced by Lokeswara cult or the Vajrayana. Evidences 
including inscriptions mentioning these prominent Buddhist sects are 
remarkably contemporary falling in the period between 600 to 750 A.D. Clear 
indication of presence of Mahasamghika monasticism is shown by Sankhu 
inscription of Narendradeva period (after the middle of 7 th century). 9 This is 
supported by several other evidences. 10 Similarly, Pasupati inscription of 


5 D.R. Regmi, Medieval Nepal Vol. 7, New Delhi: Rupa and company, 2007.Pp. 2-3. 

6 Thomas Watters(ed.),(9n Yuan Chwang’s Travels In India AD 629- 645, New Delhi: Munshiram 
Manoharlal Publishers Pvt. Ltd, 1996, Pp. 83-84. 

7 David L. Snellgrove, Indo-Tibetan Buddhism, London: Serindia Publications, 1987, P. 370 

8 Hirakawa Akira, A History of Indian Buddhism, Reprint 2007, Motilal Banarasidass Publishers,Delhi, 
1993, P. 2 

9 Dhanavajra Vajracharya, Licchavi Kal ka Abhilekh (Inscriptions ofLicchavi Period), Kathmandu: 
Nepal and Asian Research center, 2030 B.S.,reprinted in 2053 B.S, Pp. 508-9 

10 Surendra Man Bajracharya, “Impact of Mahasamghika on Buddhism of Nepal-Mandala”, Paleswan, 
Lalitpur: Lotus Research Centre, 2013, Issue No 28., Pp. 8-21 
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Amsuvarma (606-621 AD) mentions Vajrayana. 11 It can be linked to the 
mention of Vajrabhairava in the Gorkha inscription of Sivadeva II. 12 Both these 
inscriptions provide testimony to Vajrayana Buddhism in Nepal. Each 
monastery whether it belonged to Mahasamghika or Sarvastivada or Mahayana 
or Vajrayana, had a Sangha of monastic. (4) Not only Bhiksusangha, but 
Bhiksuni sangha also prevailed during Licchavl period. Besides, LichchavT 
inscriptions relating to Buddhismprovide important information on the 
BuddhistSangha, donations made to the Viharas, the consecration of deities, the 
cult of Avalokitesvara, Status of Bhiksu Sangha and Bhiksuni Sangha, 
jurisdiction of the Sangha etc. Besides local participation, monasteries and the 
Buddhist Sangha were supported by the kings. (5) They were classed into 
categories to facilitate royal support. As revealed from Amsuvarma’s Hadigaon 
inscription, the monasteries like Gun vihara, Sri Mana vihara, Sri Rajvihara, 
Kharjurika vihara, Madhyama vihara were categorized in specific class, 
receiving royal fund equivalent to that given to Pasupati shrine. There are 
evidences as mentioned by the scholars that Nepal had stood as a Buddhist 
country in the past. 

5.4. Buddhist Communities of Nepal Mandala 

Newar community and Buddhist community were complimentary to each 
other. Nepalese Buddhists through the ages developed unique form of social 
structure. Buddhist society of Nepal Mandala as stated above consists mainly 
of two communities i.e. the community of household monks i.e. the Adikarmic 
Bodhisattvas and the lay devotees or disciples. It has already been stated above 
that Sakyas and Vajracaryas belonged to the first group and the general 
Buddhist people belonging to other castes tothe second i.e lay devotees. 

It has been discussed above that the Sakyas were believed to be the 
descendants of the Sakyas from Kapilvastu and belonged to Buddha’s clan. 


11 Vajracharya, Op.cit., f.n. 9, Pp.379-381, 
u Ibid, Pp. 523-525 
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One who had taken refuge into Buddha, dharma and sahgha can be initiated 
and be member of the sahgha. In the medieval period, conferring initiation was 
confined to the males only and people who received such higher initiation were 
addressed with titles as, Acarya, Bhiksuracarya 13 (Subarnabhadra of Daksin 
Vihar), Vajracarya and Maha Vajracarya 14 (Anandagarbha, Bhiksu 
Vajracarya) 15 etc. Those who followed Buddhist precepts living in a family 
were called household monks, the Adikarmic Boddhisattvas. They possessed 
higher rank in the society. They stayed in Viharsand practicedthe dharma, 
foliowedritualsby taking refuge to triple gems. They spent their life asguided 
by the holy scriptures like Adikarma Pradip. They regularly recited Namsangiti 
and Danagatha, performed gurumandal rite and Bodhisattwa practices joyfully, 
circumambulated caitya and Buddha image, studied Buddhist scriptures, 
meditated on tutelary deity etc. 16 It is believed that this system continued up to 
fourteenth century A.D. The advent of Jayasthimalla and his rules of making all 
monks staying in such Vihars, the householder, imposing caste structure and 
profession according to the caste changed the system of Buddhist practice. 
With the application of social reformation of Sthitimalla, the members of baha 
bahi also made rules that only Vajracarya and Sakyas would be given the right 
to become Sakyabhiksu and Acarya. 

5.4.1. Sakyabhiksu 

Sakyabhiksu, now converted to various castes like Sakyavamsa, 
ChailakyaSakya, Buddhacarya, Dhakhwa under Sakya clan were initially 
monks. They appeared after 4 th century in India. Those who received 
pravrajya(ordination) under Mahayana pantheon were called Sakyabhiksu. 17 It 


l3 Hari Ram Joshi, Mediaval Colophons, Lalitpur: Joshi Research Insitute, 1991, P. 90. The scripture 
was the oldest one found in Nepal. For details see the preface written by Hem Raj Sakya, in 
Hiranyavarna Mahdvihdra, by Dharma Ratna Sakya ‘Trisuli’. 

14 Ibid, P.45 
l5 Ibid, P.163. 

"VlennWallis, “Advayavajra’s instructions on the adikarma” in Pacific World : Journal of the 
Institute of Buddhist Studies, Fall 2003, P.20 

17 Gregory Scophen, Bones, Stones and Buddhist Monks, University of Hawaii Press, Honolulu: 1997, 
Pp. 37-38 
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is noticed from the medieval inscriptions that not only Sakyabhiksus, there was 
prevalence of Sakyabhikshunis (female) too in Nepal Mandala.An early 
medieval colophon of the scripture Astasahashrika Prajnaparamita (of early 
10 th century,.907A.D. N.S. 28) mentions about SakyabhiksunT Sthaviraini 
Akshyayamati of Mahawatischal Vihara, Mahaboudha, Okubahal, Thaina. 18 
Similarly, a colophon of Saddharmapundarika tika (A.D.1082, N.S. 202,) 
mentions about SakyabhiksunT Yemendranathaya of Sri Indramulasthana 
sponsoring writing of the scripture at SriChakavarti Mahadevi Maha vihara. 19 A 
good number of Licchavl inscriptions and medieval colophons mentioned 
about existence of Sakyabhiksus in Nepal supporting the fact that Nepal was 
the preferable habitat of Mahayanists. 

Sakya community was classed into different categories during medieval period. 
Depending upon slight variation in mode of ordination Sakyas are further sub 
grouped into Sakyabhiksu or Sakyavamsa, Brahmacarya bhikkhu, 
Cailakabhikkhu, Buddhacarya and sakha Sakyabhiksu. Cailaka Bhiksus are 
those who are initiated as Buddhist monks in front of a caitya. 20 Those who 
have pravajya at Svayambhu are called Buddhacarya. 21 As there is a tendency 
in modern times to homogenization of caste names, so what used to be 
subgroups like Brahmacarya Bhiksu, Sakyabhiksu and Sakyavamsa are all 
Sakya today. Those who have pravrajyadone in a bahi are called Brahmacari 
Bhiksu. 22 Those who have pravajya in a baha are called Sakyabhiksu or 
Sakyavamsa. Those who have it done in a kaca baha are called sakha 
Sakyabhiksu or simply Sakya. 23 At the present Buddhist Sanghas ignore these 
divisions and all is treated as Sakya. 


Toshi, Op.cit., f.n. 13, Pp. 8-9 


Luciano Petech, Medieval History Of Nepal (c,750-1482 ), Rome: Isttuto Italiano Peril Meddio 
Estremo Oriente, 1984, P. 47, Cakravati Monastery is mentioned modern Na bdhd, also known a Caka 
Bahd-bahi. 

20 JohnK. Locke, Karunamaya, Kathmandu: Sahayogi Press, 1980, Pp.21-23. 

21 Pandit Ashakaji Bajracharya, The Dasakarma Vidhi, (Kathmandu: Mandala Book Point, 2010), P. 47 

22 Ibid 

23 Ibid 
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5.4.2. Vajracarya 

A Sakyabhiksu, who desire for higher initiation, i.e. Acaryabhiseka or 
Vajracaryabhiseka must undergo various courses under a well qualified 
teacher. One must go through various learning and practices as cosmic system, 
medicine or treatment, art writing, astronomy etc. He remains under the 
teacher until the later thinks that the pupil is well versed in Buddhistteaching 
confer him, withdiksya or dekha.When the courses are completed, he is given 
the title of Vajracarya or Acarya or priesthood of Vajrayani system.Criteria of 
being Vajracarya are mentioned in Kudristinirdhatan sutra of Kriya 
Samuccaya. Vajracarya is like a degree conferred on Sakyabhiksu to become 
an Acarya or priest. Vajracarya did not mean a caste in the beginning. He now 
becomes the master or anAcarya or Vajracarya or priest of the followers of 
Buddhism. It was this status of the Vajracarya's that they could lead the 
Buddhist community in the capacity of a priest or the most honored members 
of Buddhist community in Sthitimallas’s social reformation policy. It provided 
them equal status of the Brahmins of the Hindu community. 

Therefore, it is known that both Sakyabhiksu and Vajracarya were the statuses 
during Licchavl period till the end of early medieval period. Traditionally, the 
monastic (Sakya/Vajracaryas) occupied the supreme position in Nepalese 
Buddhist society both as temporal and spiritual leaders. Any aspirant Buddhist 
can acquire these statuses by proving required initiation and qualification. 
There was no cast discrimination among the people of the members of the 
Sangha during the period. Evidences can be taken as testimonies. King 
Rudradeva (A.D.1098) took refuge in Omkuli Vihar 24 , King Mandeva 
ITT 2 (1 136-1 140 A.D.) retired to ChakraVihara. Similarly, Yasodhar, a 
Brahman! 197 (N.S. 318) was initiated in a Baha which later known as 
Yasodhar Mahavihara. 26 How a person could become a member of a Vihara is 
clearly shown by evidences. As stated, a certain Kayastha by person who came 

24 Silvan Levi, Nepal Part //(translated byDilliraj Uprety), Lalitpur: Himal Kitab, 2008, Pp. 17-19. 
25 Petech,0/?.dt, f.n. 19, P. 60. 

26 Locke, Op.at., f.n. 20, P.154. 
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to reside at Jayamanohar in Lalitpur worked there as a scriber. Later he got 
permission from the elders of the Vihara to get initiated and became a Bhikshu. 
As he promised to remain as a lay monk following the precepts, he was 
included in the list of Sangha members of the Vihara. He thus became a 
Kayastha Bhiksu. Later he studied under a Vajrayan Guru and got higher 
ordination and received the title of Acarya. It provided him an opportunity to 
introduce himself as Kayastha Sakya Bhikshu Acarya Jyanrakhit and as a 
scriber he has copied the manuscript Nispannayogavali 27 . Likewise, Sunyasri 
Misra, Bhaskardeva etc were initiated and became members of related Vihars 
practicing and learning Buddhism. Bare the common term for both Sakya and 
Vajracarya are highly structured and hierarchical social system following 
elaborate and complicated ritual procedures which are difficult to master and to 
perform. This system is found continued up to fourteenth century A.D. 

Caste Discrimination among the Buddhists and their access to sangha that was 
limited to Sakya and Vajracarya appeared later due to several factors. 
Conversion of celibate monks to householders must have been the main cause 
for such development. This began in the early medieval period and there 
remained no celibate monks by the end of medieval period. It is evident that 
Sakyas and Vajracarya have gone a series of changes before they got 
established as the castes which are in vogue currently. Vajracaryas and Sakyas 
got monopoly of pravrajya (conferring ordination) among themselves only and 
they discontinued initiating others into the sangha. Their sangha grew so strong 
that only their descendants were made eligible to be members of their sangha. 
Although the sangha now, had become as patrimonial assets, the members still 
continued performing theBuddhist practices set by their ancestors who 
inherited the pattern practiced in the great Indian Buddhist 
Universities/Mahavihars like Nalanda, Vikramsila etc where they were trained 


27 Petech, Op.cit., f.n. 19, P. 83. 
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5.4.3. Lay Devotees of Buddhism 

Religion harbors faith. One follows religion as per his/her faith without any 
sort of discrimination. Evidences show that medieval people were free to 
follow religions of their faith. Bhari Bharo couple of early medieval Nepal 
would remain best example to cite at. Bhari Bharo was a Buddhistwhile his 
wife was a Saivist. He was not initiated in any Vihara nor was a Sakya or 
Vajracarya. But he had a good faith on the Shrine of Hiranya Varna 
Mahavihara. According to the Vamsavali he was a relative of Bhaskardeva the 
founder of Hiranya Varna Mahavihara. Due to some unknown reason he later 
turned very poor. He was afraid that his wife might insult him for his poverty; 
he never left his treasury unlocked. One day his wife got opportunityto visit the 
treasury where she found it full of gold and other jewels and others. She told 
her husband about the incident. The news was so astonishing to Bhari 
Bharothat he could not believe it. Later when he himself saw the treasury he 
considered ita boon bestowed upon him by the deity of the shrine. The couple, 
thereafter, decided to lead their life as devotees of Buddhism.They gave wealth 
in charity. And, the charity what they established is still known as Ilhane 
Samek. 

Secondly, thosewho have faithon Buddhism,supported, listened and set their 
life according to the teachings of the Sakyabhikshus and Vajracaryas. There are 
many examples that a ruler or a person, who was not a Buddhist, was initiated 
to monkhood and accepted Buddhism. JohnK. Locke states the Pradhans of 
Thambahi, Kathmandu, and the Shresthas the Mahapatras of Lalitpur, who 
were by profession government officers with faith on Hinduism, followed rites 
and rituals of Buddhism, offered donations through land grants and spent their 
life as Buddhistlay devotees. Also, there are other groups as Nikhus, 
Madhikaris, Rajbhandaris, Amatyas, who remained as lay devotees. There are 
several others who learnt or performed teachings and rituals from Vajracarya, 
became Buddhist. The converts settled around vihar localities called nani, 
Chuka or courtyard, etc. It was only after the implementation of the social 
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code by Sthitimalla that the people were classified into Hindu and Buddhist 
sects according to their priest they follow. 

Third, those followers who are taken into Buddhist community followed 
Buddhist Acarya or Vajracaryas as priests and performed their birth, death and 
occasional rituals. These followers were agriculturist, the traders, metal 
workers, ironworkers, stonecraft makers, painters of Buddhist image etc. They 
were community of Jyapu,Urayas and other casts that Jayasthithimalla 
introduced in his social referendum program. Later, those who followed 
Vajracarya priests were labeled Buddhist while those following Brahmin 
priests were considered Hindu. People who followed Vajracaryas developed 
themselves various rites and rituals as per their profession also and were 
categorized to the group of devotees. They were Urayas, Sayami, Jyapus and 
others. 28 

5.4.3.1. Urayas 

Urayas included contemporarypeoples of various professions like carpentry, 
coppersmith, stone crafts, and sweet-dealers.Other Urayasare medicinal herb 
dealers, some are traders in various business while some work as technicians. 
Later they came to be known by their professional identity. An Uraya involved 
in carpentry was known as a Sthapit, a coppersmith as a Kansakar, a stone 
crafter as a Silakar. An Uraya trading business with Tibet was known as a 
Tuladhar whereas others involved in herbs selling as Baniya.Some Urayas are 
expert in constructing topmost part of Caitya and roof, they are called 
Sikharakar. Similarly, those engaged in copper utensil making are known as 
Tamrakar while the others in mechanical technical profession the Sindhukar 
and Sweet making profession the Rajkarnikar.Uraya represented as influential 
lay Buddhist community 


2S K.P. Chattopadhya, History OfNewar Culture, Kathmandu: Educational Enterprise Pvt. Ltd., 1980 
A.D., Pp.75-104. 
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5.4.3.2. Sayamis 

Sayami also known as Manandhar involved originally in extracting oils from 
mustard seeds. They also produce wine. They have their own cultural tradition. 
Sayami community is also known as expert in chariot making for which they 
have separate guthi. 

5.4.3.3. Jyapus 

Most of the Jyapus were involved in agricultural production. They cultivated 
lands of the kings, their nobles and of the deities. As a Dangol he measures the 
lands and makes landscaping. Dangol’s works are prominent in landscaping 
and measurement of the land for constructing vihars and Caityas 29 .One who 
served people as a perfect cook was better known by the term Suwal. Those 
engaged in agriculture &agricultural trading are Maharjan. They produce 
various items as rice, cereals 30 etc. He produces earthen utensils of clay as a 
Prajapati and bricks as a Duwal. Prajapati prepares different clay 
utensils 3 'required for Buddhistrituals. Some Jyapus are known as Munikar who 
work on flowers required for Buddhist ritual functions. 32 But the Jyapus of 
Lalitpur were fine chariot makers. 

5.4.3.4. Others 

There were other Buddhist communities who shared their responsibility of 
contributing to Buddhist performance are mentioned below with community 
name and their profession or duty. 


29 Land scaping and measurement of land for ritual function of Sutrapandand marking, Padsthapan 
(footing of foundation) for the erection of chaitya or Vihars. 

30 Different type of agri products like raw rice, unpolished rice, cereals, fruits and vegetables etc. 

31 Different clay utensils as Salicha, Kalash, Kalash Inaha:Salapa, Gulpa, Soma, Nagpah, Dhau 
Bhegas,Mari Kasi,Bhanja,:Aapacha:,Kayabh: lidless container for Red and Yellow poder reuired for all 
rituals,Thapi:,Baupa:,Bhocha: Kocha:, Anpicha:Halichacooking pot for making rice for NNhenuma:, 
Palcha:, Bhocha: water pot required for Sradha.etc. 

32 Various types of flowers are required for different Buddhist rituals. 
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Table 2: Traditional Buddhist communities with their duty/profession 


S.No. 

Local 

name 

Nepali 

name 

Duty or profession 

1 

Nau 

Napit 

Barber, Beautician 

2 

Puh 

Chitrakar 

Painter artist 

3 

Chippa 

Ranjitkar 

Threads/Cloth colouring 

4 

Kau 

Nakarmi 

Blacksmith/Ironsmith 

5 

Khusa 

Tandukar 

Beaten rice producer 

6 

Silantha 


Weaving cloths as Dhaki&Kweylon 

7 

Bhamba 


Umbilical cord cutter 

8 

Bhujan 


Music: Nayakhincha player in funeral 

and other functions 

9 

Jogi 

Kapali 

Carrier/Ritual dues collector 

10 

Pulupulu 


Mahadip makers 

11 

Po 


Cleaning crematory ground & 

‘chhwasa’ 

12 

Kaa 


Blowing musical instrument 

13 

Kulu 


Maker of musical instruments 

14 

Thaku 

Malla 

To act as head in rituals 

15 

Tatti 


Weaver of dead body covering cloth 


Role of each lay follower’s community is specified to keep the continuity of 
Nepalese Buddhist tradition. Each of them is the part of tradition. For example, 
community of Napit or Barber or in the modern approach beautician is required 
to cut hair during initiation or in death rituals. Art painter or Chitrakar who is 
must in writing various deities or ritual instrument symbols during Buddhist 
rituals like purification of house, Saptavidhanuttar puja or marriage ceremony, 
Thi Karma etc. Tandukar community who makes different kinds of beaten rice 
required for various Buddhist rituals or community of Ranjitkar who colours 
the threads required for every Buddhist ritual or coloured clothes. Silantha 
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community who waves clothes called as Dhaki or curtain for covering secret 
deites or Kayada: used during ihi ceremony. Similarly the community of 
Bhamba, Bhujan, Jogi or Kapali,Tatti, Po, Kaa:, Kulu, Tahku, Faunas have 
special jobs in one or Buddhist functions. 

5.5. Development of Socio-Cultural Activities 

Newar Buddhist culture developed in the Nepal valley is unique, not found in 
other part of the world. 33 It was influenced by Mahayan Vajrayan form of 
Buddhism and its activities were concentrated in the Vihar locally known as 
Baha or Bahi. Vihar occupies important place in Nepalese Buddhism. About 
forty Licchavl inscriptions related to Buddhism are available so far. 34 They 
amply shed light on Buddhism in Nepal. These Licchavl inscriptions divulge 
that Buddhism was in its full-fledged form during ancient time, and was also 
favored by the rulers. Licchavls being the descendants from Vaisali, which was 
a Buddhist city from Buddha’s time, had known about Buddhism and had 
supported it from the beginning. 

During Licchavl period, reputed Buddhist acaryas or monks had played the role 
of royal advisor or teacher as evidenced from the famous Pasupati inscription 
of the king Jayadeva II in the middle of 8 th century. 35 The inscription not only 
exhibits learnedness of the Buddhist acarya Buddhaklrti, but also shows the 
position of monks in that period. Due to liberal religious policy and sincere 
devotion of the king Jayadeva II, the time became favorable for Nepalese 
Buddhism. That is why a Buddhist acarya was given royal dignity in that 
period. Some scholars also mentioned about a prince who became Bhiksu and 
retired to Chakra vihara at that time and one another prince who followed the 
example of being monk. 36 It can be corroborated with the issue of Baradeva, the 


33 Culture is a system of beliefs, value and pattern of behavior of the people of a particular place. It 
develops according to its geographical atmosphere. 

34 Vajracharya, Op.cit., f.n. 9. 

35 Ibid, Pp.5 48-562. 

36 Rajendra Ram, A History Of Buddhism In Nepal A.D. 704-1396, Patna: Janabharati Prakasana, 1977, 
P.31. 
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alleged son of Jayadeva II, who was known by the name Aramundi after he 
became Buddhist monk. Bara deformed to Ara and Mundi is actually Mundit 
meaning a Bhiksu with shaved head. There is a description in Rajtarangini of 
Kalhana which mentions about a king of Nepal, Aramundi who defended and 
defeated successfully the attack of ambitious Kasmiri king Jayapida 
Vinayaditya. 37 Other sources mention Vijayadeva as the son of Jayadeva II. 

The culture of Nepal Mandala developed as the Buddhist Viharas grew up in 
Kathmandu, Patan, Bhaktapur and other places of the valley. Buddhist 
community composed of different castes, werefound engaged in various types 
of religious activities which can be classified as Buddhist cultural tradition. 
Mostly whatever had evolved through Licchavl time and developed during 
early Medievalperiod had been continued to modern time. Nepali Buddhist 
scholars/acaryas had also amended or devise some cultural traditions making 
them suitable for Nepal, which are now the parts of Nepalese Buddhism. Some 
might have evolved in India where it could not be continued but they found 
continuity in Nepal. Some obvious cultural development under Buddhism can 
be noticed which were prevalent during that period. They are Vihara cult, 
Caitya cult,Panca-Buddha cult, Dipankar cult, and Lokesvar cult and related 
festivals.Cult is mostly defined in dictionaries as aparticular system of religious 
worship, especially with reference to its rites and ceremonies. 

5.5.1. Vihar Cult 

Vihars remained the centre for Buddhist activities and also dwelling place of 
the monks or monastics. They possessed central place in Buddhism. The 
number of vihars stands as evidence to throw light on how Buddhism 
developed in a particular place and were mostly situated within the vicinity of 
the three cities of Nepal Mandala i.e. Kathmandu, Lalitpur and Bhaktapur. As 
stated in chapter four, these Vihars built in courtyards were quite distinctive 


37 Dhundiraj Bhandari, Nepcilko Aitihcisikci Vivechana, Varanasi: Krishna Kumari, 2025 B.S, 
P. 62. 
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whereone will finda principal Vihardeity called Kwapadyo or Gandhuri located 
opposite to the main entrance. A caitya (in form of Svayambhu) as the symbol 
of realization of ultimate truth at the centre of the courtyard. Now, Vihar is 
sacred and an important pilgrimage site for the Buddhists of the Nepal 
Mandala.There can be other caityas scattered in the vihar compound.Caitya 
have symbols or the images of Panca Buddha. On all the sides of the courtyard, 
images of Avalokitesvara and other Boddhisattvas are enshrined. On first floor 
of main building, just above the kwapa dyo shrine of the vihar, there is a room 
in which tantric deities are seated and secret tantric pujas and meditation are 
performed. It is called as agam ghar. 

Under a Viharthere is a well organized monastic community called Sangha, the 
backbone of Buddhist activities inVihar. In other words, each Vihar is 
associated with a sangha. Licchavl rulers had also established many 
BuddhistGuthis (trusts) and organized Bhiksu, Bhikunisangha. To run such 
Viharsthrough sanghas and to carry out daily functions, they provided land 
grants to the sangha to meet financial need. Those followers, exclusively 
Sakyas and Vajracaryasresiding in particular vihar learning and practicing 
Buddhism become the members of the Sangha. Every male, who took refuge 
into Buddha, dharma and sangha and is initiated, become member of the 
sangha. They introduce themselves as Sakyabhikshus or Vajracarya. In the 
periphery outside the Vihars, are alleys called lacchi leading to other 
religiously less important courtyards called nani or chukka where lay Buddhist 
followers dwell. Thus, Buddhism of Nepal developed during the period with 
the patronization by the rulers who are inclined to Buddhism. It does not mean 
all rulers are Buddhist,but their strong support toBuddhism and Buddhists 
maintained the development. Later in the early medieval period, the conflicts 
for power among the rulers grew and could not give due attention and this 
lessened their support to Buddhism. The weakness is being exploited by the 
followers of Hindu revivalists and hatched conspiracy against Buddhism to 
throw away Buddhism and Buddhist rulings. The revivalists, focusing religion 
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formed many rules and regulation against the principal of Buddhism. They 
tried hard to attract the attention of the rulers for application by attacking 
regularly Buddhist pilgrimage sites and caityas. But they could not attract the 
rulers. But, when Jayasthitimalla came into power he begins to upraise 
Hinduism dominated by Buddhism. It gave new energy for the revivalists. With 
state power, he invited five Brahmins 38 from India as experts on social and 
religious reforms. 

The Licchavl kings had established many monasteries in Nepal Mandala. King 
Vrisadevais believed to have constructed SenaguVihar in Svayambhu, and 
Sankaradeva had established Shree Mayurvarna Malta Vihara with advice from 
Buddhistscholar Jayashree Misra. Similarly Dharmadeva had established Raj 
Vihara and Dharmacaitya and Manadevaestablished Man Vihara. Amsuvarma 
is credited for the construction of Raj Vihar and Narendradeva established 
Rajkirti Mahavihara in Tehbahl. Similarly, Shivadev II had constructed 
SivadevViharaand Bhaskardev had established Hiranyavarna 
Mahavihar. Nearly 16 Vihars including GumVihar, Man Vihar, Madhyama 
Vihar, Raj Vihar, Khajurika 40 Vihar were known of Lichchavl period in Nepal 
Mandala. The number of Viharas grew to hundreds in Medieval period, when 
Vihars were graded to Mahavihars. 

5.5.2. Panca-Buddha Cult 

A group of five Buddhas in squatting position is called Panca 
Buddhaalsoknown as Dhyani Buddhas. It is the most distinctive characteristic 
and interesting feature of Buddhism of Nepal. Five Buddhas of the Panca 
Buddha are Vairochan, Akshobhya, Ratnasambhava, Amitabha and 
Amoghsiddhi. They are not mortalBuddhas like Sakyamuni. They are the 
symbolic figures representing the Buddha nature created through contemplative 


38 Names of the Brahmins were Kirtinath Jha, Maithahali Brahman Raghunath Jha, Ramnath Jha, South 
Indian Braman Srinath Bhatta and Madi nath Bhatta. 

39 Dor Bahadur Bista, People of Nepal, Kathmandu: Ratna Pustak Bhandar, 2004, P.2. 

40 Vajracharya, Op.cit., f.n. 19, Pp.72-92. 
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visualization. PancaBuddha represents doctrinal body of the Buddha 41 and 
aggregated form of Panca Buddha is Vajradhara or Vajrasattwa which is the 
embodiment of Buddhahood. As such, Buddha nature and qualities can be 
implicit by knowing the Panca Buddha. 

Panca Buddha cult is practiced in Nepal Mandalafrom theancient time.Panca 
Buddha is honored and worshipedby the people of Nepal Mandalamore than 
Sakyamuni Buddha. This clearly shows that more importance is given to the 
qualities of the Panca Buddha than to the individual Buddha. 
Wheneverauspicious functions is carried out, figure of Panca Buddha is painted 
in the entrance gate or in front walls of the building or the door. In the viharas 
and Mahaviharas (Baha & Bahi), we find the main deity or kwapa dyo of the 
shrine to be one of Panca Buddha who represents the Buddha of Triple gems in 
place of mortal Buddhas in Nepal-Mandala. Similarly, most of the Stupas and 
Caityas contain Panca Buddha in four cardinal point and in centre. Akshobhya 
in the east, Ratna Sambhava in the south, Amitabha in the west, Amoghsiddhi 
in the North and Vairochan in the centre. Some times, Pane a Buddha are also 
shown with Saktls (female partner) which are peculiar in Nepal. 42 Vairocan is 
associated with Vajra-Dhateswari, Aksobhya with Locanl, Ratnasambhava 
with Mamaki, and Amitabha with Pandura and Amoghsiddhi with Tara 
respectively. Vajracharya, seniormost elders while performing important 
rituals, wears a special crown with Panca Buddha called ‘Mukha’ during 
religious ceremonies. Navadan (alms of nine varieties) is observed in presence 
of image of Amitabha Buddha. 43 In rituals and Buddhist art, the Buddha is 
shown through Buddha-Mandala. Pancaviseka, an initiation practice is related 
to PancaBuddha. The set of deities for BuddhaMandala are the Panca Buddha 
and four Taras 44 (Locanl, Mamaki, Pandura, and Arya Tara). 


41 Naresh Man Bajracharya, Pancha Buddha .Kathmandu: Tul Ratna Bajracharya, 2003, P. kha 
42 Hudgson,0/?.ctt, f.n. 4, P. 59. 

43 Karunakar Vaidya, Buddhist Traditions and Culture of the Kathmandu Valley (Nepal), Kathmandu: 
Sajha Prakashan, 1986P. 86 

44 John K. Locke, Karunamaya, Kathmandu: Sahayogi Prakasan, 1980 A.D., P.191; 
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Figure 3.BuddhaMandala (diagrammatic) 



Recent finding of Licchavl stone inscription of the period around 514 AD, the 
time of Basantadeva, the grandson of Manadeva recovered from Svayambhu 
area also indicated the prevalence of PancaBuddha cult in that 
period. 45 Furthermore, it also proves existence of Svayambhu before 
Manadeva’s period. 46 

Panca Buddha cult is therefore, one of the popular Buddhistcults in Nepal 
Mandala. The Panca Buddha can be also considered as Caitya cult for a caitya 
is later regarded as above of Panca Buddha. Making of mini images of Caitya 
from mud is an old and traditional culture conducted during theholy month 
Gula, as auspicious acthas relation with this cult. This practice is called Dyah 
Thayeguin which devotees participates every morning.This practice is 
carriedwithin Bahas and Bahis and in private houses. When we link Panca 
Buddha cult to caitya cult, its antiquity goes even deeper to far ancient time, as 
the later had connection to Mahasanghika. Caityavada is believed to be 


Kamal Prakasha Malta and Dhana Vajra Vajracarya, The Gopalraj Vamsabali, Kathmandu: Nepal 
Research Center, 1985, Pp.168. ; David Gellner, Monk, Householder, And Tantric Priest, New Delhi: 
Foundation Books, P. 222 

45 Ndgarika daily, dated May 20, 2012 (Monday, Jestha 7, 2069). 

(ii) Abhilekh, Rastriya Abhilekhalaya, Kathmandu, number 31, 2070 by Shyam sunder Rajvansi) 
:, 'lhid 











167 


outcome of Mahasanghika which separated from Sthaviravada nearly a 
hundred years after Mahaparinirvana of the Buddha. 

5.5.3. Dlpankar Cult 

Dlpankar cult is dedicated to the Dlpankar Buddha whose image is widely 
found in Nepal.Dlpankar is the earlier human Buddha. It occupies fourth 
position among twenty-eight Buddhas who rise in the world. 47 DTpankar is one 

AO 

of the popular Buddhas widely held in great esteem in Nepal-Mandala. Present 
Sakyamuni Buddha made his first aspiration (Bodhisattva carya pranidhan) for 
Buddhahood to be Buddha in future in front of him when he was Sumedha risi 
(ascetic). According to Mahavamsa Buddhist prototype, tradition of venerating 
Dlpankar Buddha existed as foremost when remembering past Buddhas.There 
is the tradition of making offering or Dan (generous donation or giving) in 
presence of DlpankarBuddha. Such occasions are called Panca-dan, Navadan 
or Nadan, and Samyak Dan Festival. ‘Dan’ or charity is considered a very 
meritorious act and is believed to be in practice from the time of Dlpankar 
Buddha and King Sarvananda of Dipavati city. The king initiated such 
ceremony like Samyak dan inviting Dlpankar Buddha. PancaDan the festival of 
alms giving which is annually celebrated. Samyak Dan is an elaborate version 
of Panca Dan which is celebrated once in 12 years in presence of the head of 
the state as Dipankar, in Kathmandu.lt is organized as “Ilaha Samayak” in 
Lalitpur in the interval of five years, and annually in Bhaktapur. However, 
interested rich and generous donors can optionally hold Samyak Dan any time. 
The organizers of optional Samyak Dan must necessarily make an image of 
Dlpankar Buddha. Therefore, Samyak Dan and Pancadan are called as the 
festival of Dlpankar. During Samyak Dan event, all the Dlpankar images of the 
valley are invited and displayed at one place and worshipped. Images of 
Dlpankar are also displayed for public during the month of Gunla (Shravan) in 
most of the viharas. Furthermore, any activities related to generosity like alms 


47 David Gellner, Monk, Householder, And Tantric Priest, New Delhi: Foundation Books, P.180 
4S Ibid 
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giving as done in Samyek Dan,Na-dan, Pancadan has connection with 
Dlpankar Buddha and this comes under Dlpankar cult in Nepal. 

Further details on Dlpankar cult are given below while describing festivals like 
Pancadan, Samyakdan which are the part of it. 

5.5.4. Lokesvor Cult 

Lokesvors are the Boddhisattvas having immeasurable compassion for all 
sentient beings. They are also the supremely enlightened ones as the Buddha 
but have refused personal liberation for benefiting others. From the religious 
history of Nepal, it can be assured that Lokesvor cult was prevalent in Nepal 
from ancient time. Licchavlinscriptions testify this fact. Reference to 
installation of two images of Lokesvors(DharmarajaLokesvor and 
YamantakaLokesvor) by the Licchavl King Vrsadeva(350-390AD) is 
mentioned by Wright D. 49 An inscription of Licchivi king Mana Deva 
period(464 - 506AD) found in Yagabahala in Patan showed that a devotee 
named Hun Dharmajiva erected a great stone image of an Avalokitesvara. 50 
According to an inscription of about 550 AD(approx) it tells about 
establishment of an image of Avlokiteswara at Lagantol, Kathmandu by 
Manigupta and his wife Mahendramati. Inscription of 557AD about the 
installation of Avalokitesvaraat Brahmatol, Kathmandu and the next one at 
Bandahiti, Kathmandu also support the popularity of Lokesvora cult in Nepal 
since ancient time. 51 Bennoytesh Bhattacharya had mentionedabout 15 
Lokesvoras only in his book Indian Buddhist Iconography. In Nepal, some 
360 Lokesvoras are named/ The number could be much more being the 
subject of investigation. One hundred eight Lokesvors are displayed at Kanak 

49 Naresh Man Bajracharya: Buddhism in Nepal, Delhi, Eastern Book Linkers, 1998 A.D. P.19 
50 Ibid, P.23. 

5l Ibid, P.24 

52 Bennoytesh Bhattacharya, Indian Buddhist Iconography, Reprint 1987, Pp. 124-144 

53 Munindra Ratna Bajracharya, Nepal's Four Famous Karunamaya Lokeswor, Kathmandu: Padma 
Harsha Bajracharya, 2002, P.3 

For details, see Lokeswor Parichaya by Amogh Bajra Bajracharya 
Amogha Bajra Bajracharya, Lokesworya Parichaya (introduction to Lokeswars), Kathmandu: 

Lokeswar Sangha, N.S. 1099. 
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Caitya Maha Vihara (Jana Baha) in the form of brass repousse images and 
framed paintings. The Lokesvors come under Sangha category of the Buddhist 
triple gem; Buddha, Dharma and Sangha according to Mahayana/Vajrayana 
pantheon. Some of the popularly known Lokesvors are Maitreya Boddhisattva, 
Gaganganj Boddhisattva, SamantaBhadra Boddhisattva, Vajrapani Bodhisattva, 
Manjushree Bodhisattva, Sarvanivarna Biskambi Bodhisattva, KshitiGarbha 
Bodhisattva, and Khagarbha Bodhisattva associated with their sites of abode - 
Manlingeswara at Sankhu, Gokarneswara at Gokarna, Kileswora at Changu 
Narayan Hill, Kumbheswora at Konti, Lalitpur, Gopaleswora at Pharping, 
Phanikeswara at Shesh Narayansthan, Pharping, Gandheswara at Chovar and 
Vikrameswara behind Svayambhu Hill respectively 54 . These Lokesvors are 
taken as members of Sangha Mandala in Nepal. The Lokesvors are 
synonymously known as Karunamaya. The Karunamaya are commonly 
recognized as Avalokitesvara. Four forms of Avalokitesvaras, widely 
worshipped and most popularly known in Nepal are 

1. Bungama Lokesvora (Padmapani) or Rato Matchendranath 

2. Amoghpas Lokesvora or Seto Matchendranath 

3. Anandadi Lokesvora and 

4. Sristikanta Lokesvora 

These karunamayas are situated in four adjoining sub districts of Kathmandu. 
Rato Matchendranath in Lalitpur, Seto Matchendranath in Kathmandu proper, 
Anandadiin Kirtipur and SristikantaLokesvora in Nala, Bhaktapur. Each 
location of the sekarunamayas is in tranquil, beautiful place full of religious 
atmosphere and are well known pilgrimage site. Annual bathing ceremonies of 
these four karunamayas and chariot pulling festival of Rato Matchendranath 
and Seto MatchendraLokesvors are celebrated gaily and are worth observing. 
They are dealt in the paragraphs of festivals below. 


54 Karunakar Vaidya, Buddhist Traditions and Culture of the Kathmandu Valley (Nepal), Kathmandu: 
Sajha Prakashan, 1986, P. 250 
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Like Lokesvors, female Bodhisattva equal to Lokesvara are equally venerated. 
They are Tara, Vasundhara, Vajrayoginis, also the Boddhisattvas of same 
status but are distinctively female deities. Presence of such equal status deities 
may be the proof that Buddhism does not discriminate between male and 
female. Arya Tara, known as goddess for good health, Vasundhara popularly 
known as goddess of abundance are among the different forms of Tara. 
Vajrayoginior Ugra Tarais the terrifying form of Tara. Tara is also equally 
popular in Nepal from ancient time. Shrine of SankhuVajrayogini and its 
antiquity is supposed to be of ancient period. This is also evident from the fact 
as mentioned by D.Wright that Vrisadeva(350-390AD) used to make daily 
offering to Vajrayogini before taking his meal. 55 This shows prevalence of 
Taracult during and before Vrisadeva period. Furthermore, Princess Bhrikuti 
(617-650AD) is credited to have introduced Tara in Tibet in 633AD by 
carrying with her the images of Tarawhen she was given in marriage to the 
Tibetan king Srong btSan Gampo 56 . Several old monasteries (Baha and Bahi) 
of Kathmandu enclose images of Tara. Like Lokesvoras, Taras have manifested 
in innumerable different forms to tackle our worldly problems. Some 108 Taras 
are named, remembered and worshipped in Nepal. The Kathmandu Valleyis 
believed to have been protected by four famous guarding Vajrayoginis. They 
arey 

1. Nairatma Guhyeswori(Shapeless) at Guhyeswori, near Pashupatinath 
temple 

2. Khadgayogini or Akashyogini at Pharping 

3. SankhuVajrayogini at Sankhu and 

4. Vidhyadhari at Bijeswori, Dhalko, 

The shrines of these four Vajrayoginis are situated in peaceful, serene places 
which are also the religious pilgrimage sites. 


55 Harischandra Lai Singh, Buddhism in Nepal , Lalitpur: Indu Chhapakhana Pvt. Ltd.,1990, P.20 
56 Min Bahadur Shakya, 108 Names of Tara, Lalitpur: Nagarjuna Institute of Exact Methods, 2003, P. 
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5.6. Svayambhu: the Source of Buddhist culture 

Svayambhuis the epitome of NewarBuddhist culture and has remained center 
of Buddhist cultural activities. The Buddhistculture and traditions of Nepal 
Mandala are developed by the Newars which is based on SvayambhuPurana, a 
locally developed Buddhist manuscript. Svayambhu Purana available in 
several different forms talks about that the origin and the early history of 
Buddhism in Nepal. According to the text, the Valleysurrounded by hills was a 
holy lake where SvayambhuJyoti (light) emanated from the one thousand 
petalled lotus blossomed from the seed planted by the Buddha Bipaswi. The 
lake turned habitable human settlement after the lake was drained by the 
bodhisattvaManjushree. The term Nepal Mandala denotessettlement area which 
now encloses three major cities of Kathmandu valley. It has been visited by 
Saptatathagatas (seven human Buddhas) namely Vipasvl, Sikhi, Visvabhu, 
Krakuchanda, Kanakauni, Kasyapa, and Sakyamuni Buddha. They meditated 
and worshipped in hilltops at Jamacwa, Dhemacwa, Phucwa, Shipucwa lying 
around the valley and laid the foundation of Buddhist civilization in Nepal. 

It shows that the foundation of Buddhist culture in Nepal is through the 
Buddhas. So culture of Nepal Mandala is originally a Buddhistculture. 
Sakyamuni Buddha was born in Lumbini of Nepal. Similarly, Kanakmuni 
Buddhaand Krakucchanda Buddhaare also believed to have born in Niglihawa 
and Gotihawa respectively in the Terai of Nepal. Therefore, Nepal is also 
known as the land of Buddhas. Pancabargiyabhiksus meaning five first bhiksus 
who heard Buddha’s first preaching, were also from Kapilvastu of Nepal. 
According to Mula Sarvastivadavinayavastu, there were Buddhists residing in 
Kathmandu valley whom Ananda and his business team visited. This shows 
Buddhist society and culture already existed in Nepal Mandala during the 
Buddha’s period. However, local people believed that Buddhist culture 
prevailed in Nepal prior to the period of Sakyamuni Buddha on the ground of 
Svayambhu purana whichalso mentions activity of Kanakmuni Buddha 
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conferring mass ordination to general people in the remote past Tretayug. But 
all this account was treated as mythological. 

It is already stated above that the early settlers of Kathmandu valley were 
influenced by the Caitya cult. 57 The Purana states that a certain king named 
Prachandadeva from Gauda who came to Nepal valley built a Caitya over the 
Svayambhu Jyoti. 58 Now, Svayambhu has already taken a form of caitya. 
Gopalraj Vamsavali writes Vrishadeva had constructed the Svayambhu 
Caitya. 59 And, the caitya came to be known by the term of Adi Buddha during 
the Lichchavl times. 60 It gradually became popular among the local inhabitants 
as the main object for worship. 

Svayambhu is also known by different names. Hemaraj Shakya, the author 
ofSvayambhuMahacaitya, has explained different names of Svayambhu i.e. 
Adibuddha, Svayambhu, Jyotirupa, Dharmadhatu, Vagiswora. 61 However, the 
term is found first used inGunakaranda Vyuha written during third century and 
has reference about the concept of PancaBuddhas.Socio-cultural life of people 
of Nepal Mandala and their traditions are found shaped by the philosophical 
influence of Svayambhu Jyotirupa. Svayambhu is regarded as PancaBuddha 
who were enshrined around the dome of the stupa. The concept of five 
Buddhas and its five consorts as supreme knowledge was being taken as 
guiding tools since the Licchavl times since every worldly thing classified 
under a Buddha family among five Panca Buddha. 62 Not only in social life, even 
art and architecture were influenced. We see carved Panca Buddha in the 
windows, doors, pillars, and in the toranskept just above the doors. There is a 
custom of painting or inscribing PancaBuddha on above the gates of houses 
and ritual places, when people carried out auspicious functions like wedding, 
enthronement of elders etc. In many ritual performances like diksa or secret 

57 Hemraj Sakya, Sriswayambhu MahacaityafSwayambhu The Great Caitya), Kathmandu: Swayambhu 
Vikasa Mandala, 1098 NS, Pp.16-18. 

5H tbid, P. 58. 

59 Vajracharya, Op.cit., f.n. 9, P.19-20 

60 It is described by the said terms at places in Lichhavikalako Abhilekha by Dhanavajra, 

6l Sakya, Op.cit., f.n. 57. 

62 Vajracharya, Op.cit. , f.n. 9. 
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initiation, Acaryabhiseka, other big rituals, the Acarya or purohit puts on his 
head Mukut or crown withPanca Buddha, signifying Svayambhu. Furthermore, 
during traditional ceremonies like Barechuyegu(chudakarma),Nayoluyegu, 
Pancadan, Samyakdan, Nadan etc. thas dyo: or caitya with Panca Buddha is 
made present as the main object of worship. 

Buddhist childrens of Nepal Mandala begins learning by reading and writing 
“om Namo Bdgiswordya”. Om Namo means paying homage and Bagiswor is 
Svayambhu Dharma Dhatu. Similarly Buddhist children are also taught praying 
Svayambhu for their wish to be fulfilled. Likewise, during winter times when 
Sun rays are very important, children are kept in a place where sun rays comes 
and to make themselves feel warm. While staying in the sun some time clouds 
conceals the sun and childrens then use to say rhetorically “ Hunkan dhassa To! 
To! Thana Dhdsa Mato! Mato, Toela Matoela Shengu dy:yd: pdli bhagiya 
which means, the sun is there only, I bow to Svayambhu, please send sun here 
also. It was always being a Buddhist culture that begins from childhood. 

Similarly, in stone carving, philosophy of Svayambhu is expressed with the 
various ornaments revealing the idea of Panca h Buddha, like Panca Chusan 
such as chandi (head ornaments or Luswan in Newari, Kundal (earing), Kantha 
(neckless), Rochak (pendant), and Mekhala (waistband). 

The importance of Svayambhu Jyotirupa was made so popular by the travelers 
or businessmen who visited Nepal. It resulted the visit of the Buddhist 
rulers/scholars of those places like king Prachandadeva of Gauda who 
renounced his throne and cameto Nepal Mandala to worship Svayambhu. 
Later,Emperor Ashoka of Magadha and Majjhima, the leader of his missionary 
team in the Himalayan region visited the valley with Svayambhu. Similarly, 
Nagarjuna, the profounder of Mahayana philosophy, Vasubandhu, the author of 
Abhidharmakosa, also visited Nepal Mandala to pay obeisance to the sacred 
Svayambhu. Similarly, several other Indian Buddhist scholars like 
Shantaraxita, Padmasambhava, Kamalsila of eighth century,Dipankar Srijana 
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Atisa(1052 AD), Ratnaraxit, Ravindra, Diwakerchand (12the century) etc also 
extended their visit to Nepal Mandala and practiced the dharma during early 
medieval period. Not only Indians, many from Tibet including Marpa, Marpa- 
do-pa, Dharmaswami, etc from eleventh to thirteenth came to Nepal Mandala 
and visited Svayambhu and went to Tibet and China. They spread the 
popularity of Svayambhu among the people of their country telling about the 
importance of Svayambhu which inspired Buddhists of their country to visit 
Svayambhu in Nepal. 

This shows thatSvayambhuhad inspired people from rulers to lay Buddhists 
from Tibet China and India to visit Nepal Mandala and this contributed Nepal- 
Mandala to become center for Buddhist activities. We can still say people from 
different countries come to Nepal to visit Svayambhu. Thousands of tourists 
come to Nepal to see the Svayambhu as an historical monument of Nepal-the 
world heritage site. It shows that Svayambhu religiously and historically stood 
as a great monument, the most sacred world heritage site as declared by 
UNESCO. Besides, it is a cultural center for the Buddhist people of Nepal 
Mandala.Buddhists still recites hymns containing eulogical account of 
Svayambhu which still is the emblem of Nepalese Buddhist cultures. Tirthas 
(holy Rivers), pilgrimage sites, Buddhist personages, Buddhist practices are 
still identified on the basis of Svayambhu purana. 

5.7. Accessto Nepalese Buddhist Culture 

Though various forms of Buddhist traditions like Mahasanghika, Sarvastivada, 
Mahayana, Vajrayanahad remained in practice in Nepal Mandala, they all had 
merged into Vajrayana during early Medieval period. And Vajrayani tradition 
which persisted assimilating local elements and adapted to then prevalent 
situation was continued through the periods to modern time. By medieval time 
the Nepalese Buddhism fully took vajrayana framework which preferred 
esoteric practice for higher goal. And the main characteristic feature is its 
ritualistic approach which was so much intense that vajrayana is known as 
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ritualistic Buddhism. Therefore, rituals are paramount in Vajrayana. A 
Nepalese Buddhistfollows rites and rituals from birth, through growing up, till 
his death rituals as per Mahayan VajrayanBuddhist tradition. Even after death 
his family members perform after death rituals in his name guiding him to 
nirvana or celestial abode in Sukhavati bhuvan, the domain of Amitabha 
Buddha. As even the monastic people do not always wear monastic garb like 
monk’s robe, their Buddhist culture may not be visibly seen. So, to look into 
Nepalese Buddhist culture is through these rituals which are conducted in daily, 
regular, annual and occasional basis. While Svayambhu was and still now is the 
source of Buddhist culture, Vihars were the centre of Buddhist activities Nepal. 
It can be said that access or gateways to Nepalese Buddhist culture are the time 
of display of rituals which can be discussed in three headings for the 
convenience of study (i)Life cycle rituals(ii) The rites and rituals of Bahaand 
Bahi(Viharas), and (iii) Festivals of Nepal. 

5.7.1. Life Cycle Rituals 

Buddhist society of Nepal Mandala followed unique arrangements to carry 
such ritual functions. It possesses machineries within their own community 
associated with different professions required for such events. There is no need 
to hire or request people from other community. For example for completing 
death rituals function, different types of manpower involve in, like musical 
player or Kah Bajja in local word who specialized in playing music in the 
funeral procession, Napit who specialize in cutting hair and nails of close 
relatives of the deceased person, tatti who provides clothes to cover death body, 
Acarya or priest who carries ritual functions, Kapali who carries left over 
remains after death ritual etc. Thus, such required man power is available 
within Buddhist community itself. This is of course a unique system of 
Buddhist culture. Life cycle rituals can be divided into two categories. 
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a. Passage of life 

b. Death rituals 

5.7.2. Passages of Life 63 

It mainly includes Dasa karma, ten major events and upa-karma, some 
subordinate events. Dasa karma or Dasakarmavidhi refers ten important events 
and related rituals carried from birth to pani-grahan or marriage. In other words 
they act as social norms to express every stages of life from growing up period 
to marriage.These ten rites 64 of passage are performed in two different ways, 
Jnana sambhara, which refers to basics of spiritual knowledge, and karma 
sambhara which refers to the basics of action. In other word, to purify and 
consecrate a human life, either physically or spiritually, the dasakarma vidhi is 
very important. These dasakarma rites conferred on boys and girls seem to be a 
natural process marked socially, and religiously in civilized way. The elders, 
the near and dears of the family are invited to attend the rites. The invitees act 
as witness to legalize the ritualistic performances of the natural process from 
birth to marriage. On the basis of events like pravajyai.e ‘making monk’ 
among Vajracaryas and Sakyas, as described in the text Kriyasamgraha 65 , 
which are known to be prevalent since early medieval period, it can be said that 
dasakarma rites and rituals must have been in practice since early medieval 
period or even earlier to that period i.e Licchavl time. 

Dasakarmarituals are also conferred to Buddhist deities like Lokeswors and 
others assuming them as part of the society. With the completion of this rite 
also known as pratistha of the images of Lokesvor or other deities, the deities 
are said to have life and became worthy for worship. Viharas, images of 
Boddhisattvas, caityas are thus consecrated through dasakarma rites. There is a 
tradition in Nepal MandalaamongSakya and Vajracarya family that IhiKarma 

63 Ryugen Tanemura, Kuladutta Sarnia's Kriyasamgrahapaniika, Groningen Netherland: Egbert 
Forsten, 2004 A.D., Pp.72-95. 

64 Peteach, Op. cit., f.n. 19 

65 Kriyasamgraha, the Buddhist ritual manuscript of 12 th century 
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of a girl child are carried along with pratistha or dasakarma vidhi of 
Lokesvoror viharas, caitya to make Ihi karma more auspicious. 

It is through these performances Nepalese Buddhists are leading their life. It is 
said that Nepal Mandala, without these ten rites one can not go ahead either for 
Vajracaryaabhiseka or empowerment and enlightenment. This system of ten 
rites is so installed in the life of every Buddhist that it had become a part and 
partial of the life cycle. It presents as unique cultural traditional which is found 
only in NepalMandala. 

Ten stages of Dasa Karma Vidhi with Sanskritname, local name and meaning 
are as follows: 


Table3: Ten sacraments, Dasa karma done in Buddhist way 


s. 

No. 

Sanskrit name of 
rite 

Newarl name 

Meaning 

1 

Garbhadhana 

Barha tayagu 

Attainment of puberty 

2 

Punsavan 


Wishing for male child 

3 

Simantonayan 

Dhaubaji Nakegu 

Hair parting/wish for right 
foetal position 

4 

Jatakarma 

Machabu byankegu 

Birth purification rite 

5 

Namakaran 

Nam chuyegu 

Naming the child 

6 

Annaprasan 

Macha Junko 

First rice feeding ceremony 

7 

Cudakarma 

Busan Khayegu 

First head shaving 

8 

Vratadesana/ 

Silapradan 

Bare chuyegu Kayata 
puja 

Monastic ordination/ 

Beginning of learning, Loin¬ 
cloth worship 

9 

Vrata-moksan/ 

V rata- samavartan 

Clvar kotegu 

Return to householder life 

10 

Panigrahana 

Vivah yayegu 

Wedding 


(Rites from 1 to 3 belong to pre-natal, rites from 4 to 9 to childhood, and 10 th 
rite to adult) 

Besides dasakarma, there are some additional life cycle rites called upa-karma 
which is optionally carried out in one’s life. These mostly includes 
consecration of old aged person on attainment of certain age limit like (i) 
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Bhimratharohan- first consecration at the attainment of age 77 years, 7 months, 
7 days (ii) Chandraratharohan- second consecration at the attainment of 88 
years, 8 months and 8 days, and (iii) Maharatharohan- third consecration after 
crossing 93 years. During these old age consecration rites, elaborate rituals are 
conducted for divine consecration of the aged person. 

5.7.3. Death Rituals (Mritu Samsakar) 

Death rites and rituals are next important aspect of Buddhist culture developed 
during early medieval period. They are not included in the ten rites. It is an 
universal fact that death is not sudden happening, but it is a process one has to 
be prepared for. Death must be ritually commemorated. As per belief many 
ritual functions are carried to commemorate it. After death the deceased one 
becomes ancestor, forefather, hero, ghost or demon. In order to guide him in 
right place like Sukhavuti Bhuvan or pure land of Buddhas or guiding him to 
nirvana or rebirth in better place, his family members perform various rituals as 
per death ritual texts. 

Death rituals are not meant to be preformed unless death occurred in a family. 
Different family members have different responsibility to perform during death 
rite. Married sisters or daughters’ participation, role of sons and sons in laws in 
death rituals and in death procession, procession path, cremation ground, 
monthly sradha (rituals), and their places are all specific and predetermined, 
uncleaned or lower castes also have role to play in death rituals. 

According to Buddhists final passing out of consciousness or “chyuti citta” (the 
separating citta) from human body is taken as death. Old age and death “Jara- 
Marna” is also 12 th link in the chain of dependent origination. Buddhist also 
believes that body is composed offour basic elements “catu-mahabhut” - 
earth(solidity), water(liquidity), fire(heat) and air (mobility). Inactivation of 
these four elements is death. When earth element seized to be in function, the 
body cannot move,solid parts like bones fail to work, as water or liquidity 
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element seized to work in the body, it will make body dry, cease of fire 
elements exhaust heat of the body and body becomes cold, the remaining air 
elements under this circumstances remain attached in the respiratory system 
and makes respiration system unusual. And finally when air completely comes 
out from the body or close of respiration, the stage is death. 

The Newar Buddhist culture on death is unique. Every function had their own 
meanings. Death rituals are process of sending back those four elementsby 
which our body is composed of, to their respective places. They are fire ritual 
under which the body is put on fire and turns it to Kharani(ashes), under water 
ritual the kharani is collected and from it a figure of deceased person is made 
and finally they are thrown into river as if bodily water is sent back to nature, 
the third is collection of bones relics of main joints, the process called as 
“asti:Kayagu”. Theasti are worshiped in monthly sradharitual and are flown in 
the river, the fourth ritual of sending back the air element is Air ritual under 
which the collected kharani is are taken at different sacred places like 
Jammacho, for worship where it is dispersed in the air. 

Most of the death rituals are performed within two weeks period i.e till 13 th day 
after the death of the family members. The monastic class of Sakyas and 
Vajracarya complete most of the rituals within 7 days. Sarva Durgati 
Parisodhan Mandala worship occupies the central focus in death rituals of this 
period. Visitors and priests recite Durgati Parisodhan Dharani. It is believed 
that Durgati Parisodhan Mandala worship and Dharani recitation ward off evils 
and obstacles in afterlife journey of the deceased whom abode of Sukhavati 
Bhuvan (Pure land state) of Amitabha Buddha is prayed for. Tibetan Buddhist 
tradition which too has such practice of Durgati Parisodhana (gNova kundol in 
Tibetan) links it to Padmasambhava (8 th century) as the initiator of the 
practice. 66 It is known that Padmasambhava also had practiced several years in 
Nepal before he headed to Tibet. On this ground it can be said that such death 


66 Surendra Man Bajracharya, Buddhist Heritage of Northern Nepal, An Introduction, Lalitpur: Lotus 
Research Centre, 2008, P. 257 
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rituals prevailed in Licchavl period.Sarva-Durgati-parisodana Tantra, aYoga 
class Tantra, on which Durgati Parisodhan Mandala worship and Dharani are 
based was translated into Tibetan from Sanskritoriginal in 8 th century. 67 Some 
death rituals are done monthly for a year. 45 th day, 6 th month and end of a year 
are considered important and elaborate rituals are carried out by means of the 
priest by the family members. Other relatives are also invited on such 
occasions. 

5.7.3.1 Utkanti Kriya 

It is a function carried after death and not a death ritual. It is not performed on 
all. 

Expression of dying mind or mind during the time of a person’s death, may be 
good or bad, and will be facing by him after death, is the philosophy that 
Buddhist believes. Deceased person can not be alive to tell his expression. The 
family members in order to guide him to good path, performs a ritual called as 
passage of death or “utkanti” in Sanskrit. These rituals are performed only on 
those who had become head of the Sangha, who is ordained with dikskya or 
passed through old age pasani or “Janku:” in Newari. This kriya is performed 
only among Vajracharya, Sakya and Uraya community. 

Under this ritual there are many rules and regulation that had to be followed 
strictly. The expert priest are rare, so also the the rituals. Soon after death, the 
expert priest is called and he with the help from the assistants keeps the 
deceased person in squatting position and is shaved in the center of head or in 
the suture and is treated as living and make him participating in the ritual 
function. Until the end of the function, weeping and announcing of death is not 
allowed. 

The ritual begins by worshiping mandallike Panchasali Vajrabarahi Mandal. 
During ritual the priest often recalls the senses or tries to revive consciousness. 

67 Tadeusz Skompski, The Sarva DurgatiParisodana Tantra, P. xxiv 
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It is said that the rituals are so strong that the deceased person responses the 
questions asked. 

For funeral procession, deceased person is kept in a chariot made of 
momordica charannica tree in a squatting position with ritual umbrella. For 
women chariot is not used and carries in bier itself. In the crimination ground, 
homa sacrifice are performed with homa kunda or fire place with the ritual 
instruments like vajra, bell etc made of momordica charannica tree. The death 
body are being kept upon the the wooden pyre made above such fire place and 
death body is torched. 

5.7.3.2 Lokattar Sradha: 

There is a unique tradition of performing Sradha in Buddhist Viharas. It is 
called .In every Bahas of Kathmanu valley, lokattar sraddha is performed in 
front of Kwapa:dyo or main shrine making the main shrine as Jajaman or 
parshionor for the benefit of all those dead people who is not given rightful 
samskar. The people of Nepal mandal believes that when a person is dead, he 
should be given proper death ritual, if not he will be facing hardship even after 
death. It is believed from 1254 A.D.(N.S. 375) this type of sraddha continued 
according to priests of Hiranyavarna Mahavihara. During the period Nepal 
mandal people faced many natural calamities like the great earthquake and 2/3 
of the population including Licchivi King Abhayamalla was also killed. People, 
because of shocks and fear could not manage and provide proper death ritual. 
Long time after such devastation people felt sorrow for such death people and 
established lokattar sraddha system for all those death people. 

5.7.3.3 Medieval Gosthi or Guthi 

Guthi, previously known as Gosthi, plays important role in carrying out bier 
preparation, funeral procession and cremation process. Various types of trust or 
gosthi for different kinds of rites and rituals in Buddhist society have already 
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been discussed in earlier chapter. It is Death Trust or Si Guthi or Sana: 
Guthithat is related to death rite and rituals. 

5.8. Acarya Initiation and Other Initiation 

After having pravrajyaordination, aSakyabhiksu should undertakeacaryaviseka 
(acarya ordination) to be Vajracarya. Therefore, boys from Vajracarya family 
undergo another initiation process, acaryaviseka which is either organized 
immediately after Pravrajya ordination or with some years’ gap. Likewise, 
enthronement rituals are done for making elders (Sthavirarohan) of different 
hierarchy as required in the viharas. 

Besides, several other initiation rituals containing yoga practices are carried out 
for the attendants including laity. The popular initiations included Hevajra, 
Kalacakra, Guhyasamaj,Sadkseri lokesvara initiation, Cakrasamvara, 
Vajrabarahi, Chandramaharosana (Acala)etc. There are several references 
showing popularity of these initiation for which even Tibetan Buddhists used to 
throng into Nepalese viharas in medieval period. 68 At present initiations like 
Hevajra, Kalacakra, Guhyasamaj are no more in practice. 

5.9. Festivals of Nepal 

Festivals in Nepal Mandala are deeply rooted with glorious ancient history, 
culture and heritage. They are not merely for entertainment and feasts. Every 
festival is related to a deity and is celebrated with elaborate rituals. Only after 
formatted and stipulated ritualistic process, feasting is done. Buddhist festivals 
help to promote Buddhist activities in the Nepal Mandala. It is remarkable that 
their activities are concentrated mostly within the four walls of the Bahahs and 
Bahis (monasteries). Therefore, a festivalis defined as an institutionalized 
religious observance. Rituals, prayers and offerings work are essential 


6S Debiprasad Cattopadhya, (Ed.), translated from Tibetan Lama Chimpa and A.Cattopadhya, Tam 
Nath’s History of Buddhism in India, New Delhi: Motilal Banarasidass Publishers Private Ltd., 2010 
A.D., P.421. 
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components in such festivals. Astrologers fix the dates of major religious 
festivals according to lunar calendar. The best part about the festivals in Nepal 
Mandala is that all the events are celebrated with the same enthusiasm and 
galore. We will find government published calendars mentioning the important 
festivals and national holiday. 

Buddhist festivals are essential part of Nepalese life style garnered with 
tremendous local participation. They represent specific myths and folklores, 
legends and the traditions. Such, legends, folk tale, myths inspire the Buddhists 
of Nepal Mandala valley lead a glorious life. 

Every festival has its meaning, philosophical background and is celebrated at 
fixed occasion and time. The most important characteristic of these festivals is 
that they are not celebrated without worshiping the concerned deities and 
likewise, no feasting is arranged without worshiping the said deities. The 
festival time is the occasion for observing Buddhist culture and tradition. 
Below given are some of the major festivals which were believed to be 
prevalent in the period 733 - 1395 AD. They might have evolved before that 
period and continued to present time. 

5.9.1. Chariot Festival 

It has been already been discussed above about the popularity of Lokesvara cult 
in the previous chapters. As stated, he is known as Bodhisatava, whose mission 
is to enlighten all the living beings before getting self-enlightenment.Saivities 
call him Matsyendranath: an incarnation of Lord Shiva and the Vaisnavis 
Biranci-Narayan: an incarnation of Lord Visnu. Vajrayan Buddhists call him 
Avalokitesvara. However, as Karunamaya, he is the universal compassionate 
for all. Buddhists, not only in Nepal, but also in all other countries where 
Mahayana faith prevails,worship Karunamaya in the name of Avalokitesvara. 
The tradition of revering Avalokitesvara began a few centuries before the 
Christian era. Gradually, the deity assumed different names in different 
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countries such as China, Japan, Korea, Cambodia, Laos, Burma, Tibet. But, the 
local inhabitants in the valley of Nepal Mandal addresses, asLokeswor, 
Karunamaya or god of mercy Bungam Loketeswor and worship for rains 
during rice plantation time, for good crops at the harvest time, and for good 
health during the summer and monsoon seasons. People of different sects 
worship him in different ways and in different names but he is always there for 
everyone to worship. The most popular amongLokesvaras are, Padmapani, 
Amoghapasa, Anandadi and Sristikanta and are venerated taking them to local 
settlement in chariot or palanquin followed by procession with music band. 

The Bramha Tole inscription gives hints to the practice of Lokeswor worship 
since the Licchavl period. Likewise, the Bandahiti inscription mentions about 
the trust donated for the puja. However, the inscription of Jayadeva II of 
Sambat 159 or 727 A.D., can be taken as the earliest reference to Lokeswor. 
However it is difficult to state when the chariot festival of 
KarunamayaBungama started in Nepal although, commencement of chariot 
festival of Karunamaya Bungama is traced to 437 AD to commemorate visit of 
Karunamaya from Assam in quelling drought famine. According to Gopalraj 
Vamsabali, Narendradeva, who ruled for 35 years initiated the chariot festival 
of the Bungam Lokeswor in the valley with the help of Acharya Bandhudatta 69 . 
Balarjundeva, who ruled about two yers, went to Bungam along with his 
brother and wife to worship the Lokeswor. It is described that he offered his 
crown to the god. Bungam was referred as Bugayumigram in Amsuvarma 
inscription dated Samvat29. It was in this very place, Dhrmaswami, a Tibetan 
monk who was at Kathmandu in 1226-34AD, describes about the Vihara of 
Bukham (Bungam) with a miraculous image of Avalokiteswor made of sandal 
wood of red color in thea aspect of a five year boy. As described, he witnessed 


69 Bungam was referred as Bungayumigram in Amsuvarma inscription dated Samvat 29. 
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the festival in the valley every year until he stayed. And the festival he 
described was the chariot festival of Bungam Lokiteswor. 70 

Description of the chariot festival mentioned by Dharmaswami was no 
different from Indian practice observed in ancient India. Fa-hien, Chinese 
traveler of 5 th century described the custom prevalent in Magadha of annual 
procession of Buddhist images carried on a four wheeled, five storeyed high 
cart. 71 His description is very much similar to the Chariot pulling festivals of 
Bungam Avaloketeswor (Rato Matsendranatha). It also provides ground for 
speculation that there existed connection between Mahasamghika of Magadha 
of 5 th century and Buddhism of the Kathmandu valley. Other descriptions 72 by 
Fa-hien like popularity of cult of the former Buddhas, the common ritual of 
caitya worship, popularity of image worship of various Bodhisattvas such as 
Avlokiteswara and Manjusri also give cues for such speculation. This practice 
of chariot pulling is still observed in Nepal Mandala. Through the similarity of 
description made by Fahien and later by Itsing who witnessed in India, it 
undoubtedly prevailed in Nepal. References of chariot festivals mentioned in 
Lichhavi inscriptions also help to throw light on it. Svayambhupurana writes 
about the chariot festival that Gunakamdeva introduced it in Kathmandu. 

There is no doubt that the cult had already won fame among the local 
inhabitants since the Lichhavi period, and try to connect it with the king 
Narendra Deva (7 th century) in bringing Karunamaya Bungama into Nepal 
further strengthen the view. So far the festival is concerned, it is celebrated 
starting with the advent of summer and ending generally with the first showers 
of the rainy season. It starts with the bathing ceremony in the full moon day of 
chaitra (March-April).Before the festival of pulling chariot of Karunamaya, 
ever year it undergoesseveral rituals as bathing ceremony, rebirth rituals. Each 
Karunamaya, in the valley at present, has a different date for theseceremony. 

70 George Roerich.lTr.), Biography Of Dharmaswami, Patna: K.P. Jayasawal Research Institute, 1959, 

P. xi. 

71 B.G.Gokhale, New Light on Early Buddhism, Bombay: Popular Prakashan, 1994 A.D., P.180. 

12 Ibid, P. 184 
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Although the ceremony is called ‘bathing ceremony’, it is actually a ‘death and 
rebirth ceremony’. 

For the bathing ceremony of the red Karunamaya in Patan, first, the priest with 
the use of Tantra transfers the divine spirit from the idol to a golden container 
called ‘kalasa’ at the temple to Karunamaya. Then, the spiritless idol is taken to 
the bathing platform at the Lagankhel a few hundred meters to the south of the 
temple in Patan. A traditional musical band plays a funeral tune when the 
lifeless idol of red Karunamaya is carried from the temple to Lagankhel for the 
annual bathing ceremony. Thereafter, the priest takes the idol to a platform 
specially built for the bathing ceremony and gives it a holy bath before the 
general public. The Patan Living Goddess Kumari presides over the bathing 
ceremony of red Karunamaya. 

After the bathing ceremony, Buddhist priests cum artisans renovate the idol 
following the Tantric principles. The body of Karunamaya is made of clay and 
the legs are of copper. The artisans bring the clay from the special place called 
‘mhapi’ following the Tantric principles, if it is necessary to plaster the body 
and legs with special clay and then paint them. The artisans keep themselves 
clean refraining from touching anybody during the period of rebuilding the idol 
to avoid any possible defilement. After the renovation of an idol, the priests 
perform a ‘life-giving ceremony’ to it on the full moon day. They make an altar 
at the main entrance to the temple to make offerings called ‘puja’ following 
various Tantric rituals. Then, the priests transfer the divine spirit from the 
‘kalasa’ to the idol giving the idol a new life again. They also perform ‘eye 
opening’ rituals to bring enlightenment to the idol. 

It cannot be exactly said how the chariot festival was observed during early 
medieval period. Available sources show that the festival continued for weeks. 
According to Dharmaswami the image was taken out of the temple, and the 
king and the wealthy people invited the image to their homes where they made 
offering, and bathed the image in curds, milk, raw sugar, honey and sugar. All 
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important nobles used to participate in the festival at Bunga despite severe 
political crisis 73 . It is also described that Stithimalla went to attain Bungam 
Jatra with three sons and accompanied by Jayasimha Ram Mahatha stayed 
there for 14 days 74 . According to Gopalraj Vamsabali, in 1287 A.D.(N.S. 408) 
JitarimallaJeading army to the valley, entered for the first time,visited the 
shrine of Bunga, while people entered the forest after killing eight hundred 
Khasa at Svayambhu. In the month of Falgun Jitari returned again, visited the 
Svayambhu and paid homage to the Bungan Lokeswor. In 1289 A.D.(N.S 410) 
Jitari came again and occupied Nuwakot. In Bugamati he donated a treasure for 
the maintenance of the temple. Similarly, in 1312 A.D. (N.S.433) on the day of 
Falgun Pratipada, Ripumalla anointed the god of Bungam and donated treasure, 
including a horse. He stayed there for eighteen days. He offered puja at the 
Caitya of Yemde (Svayambhu) and gave a feast at Svayambhu to all the 
ordained. 

5.9.2. Gunla 

There is a special Buddhist festival, called ‘Gunla’ lasting for one month. It lies 
between the bright half of Shrawan and the dark half of Bhadra. During the 
monsoon period (traditionally in the month of Bhadra i.e August) the monastic 
do a month long retreat, which is popular as the festival of Gimla.lt is precisely 
the sacred month of the NewarBuddhists, a time of special prayer, worship and 
ritual exercises. The month-long festivity form a part of "rains retreat" initiated 
twenty-five centuries ago by the Buddha. Most of the Buddhist festivals fall 
within this month. For the Buddhists, the month of Gunla is as holy as 
Chaturmas months to Hindu, Ramadan to Muslim and Lent to Christians. 
Buddhists observe this month with various religious activities and demonstrate 
their cultural heritage. 


73 In N.S. 457 on the date of Jyesth Krisna Amabasya Jagat Simha Kumwar of Tirhut entered Manigal. 
The next day, Gopalchandra was expelled. The manegers of this movements were Abhayaram Mulmi 
and Thayiut Bha. The next day for the Yatra of Bunga all the important nobles were welcomed. 

74 In N.S. 507on Vaisakha Sukla Chaturthi Jayasthitiraj Malla Deva went to Bungam Jatra with three 
sons. They stayed on for 14 days. They were accompanied by Jayasimha Ram Mahatha. 
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People recite the strotras and the Namasangiti (Hymes of Buddhist texts), early 
in the morning, take holy bathes in the river, circumambulate the Vihars, 
Caityas and other holy shrines, participate in dana activities, read Mahayani 
Buddhist texts like Navagranth and listen the discourses. Others perform 
fasting in honor of different deities, visitBahas and Bahis reciting Tutta (Hymes 
of Buddhist texts) and partake in several meritorious acts. Moreover they rush 
to Svayambhu, the emblem to Adi Buddha, to pay homage and participate in 
religious and cultural activities there. Most of the toles (directions) of 
Kathmandu valley organize such visits along with traditional music Gunla 
bajja. The following are the main activities that demonstrate Newar culture 
during this holy month of Gunla. 

5.9.3.Bahi Dyah Bwayegu (Display of Deities of Bahis) 

Bahi Dyah Bwayegu is a demonstration of various Buddhist Deities in Bahas 
and Bahis of the Kathmandu valley and is one of the important celebrations of 
the holy month Gunla. Bahis Dyah means various old Deities stored in Bahis or 
Bahas. The Buddhists of Kathmandu celebrate the function of Bahi Dyah 
Bwayegu on Gula Thva 12. In Lalitpur it is observed earlier from Gula thva 7. 

The courtyards of the Bahas and Bahis are cleaned before the Deities are 
displayed around the court. Besides several Deities, old cloth painting or the 
Thankas of different Deities, history of their Bahis and Bahas, holy texts, 
pindapatras and other historical utensils are also displayed on this occasion. 
The Sanghas members of Bahahs and Bahis feel proud to display such 
antiquities they preserve. To observe these displays, people from all toles 
(direction) visit Bahas and Bahis in-group with traditional music. This display 
is continued for seven days. 
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5.9.4. Gum Punhi (Nine days festival) 

Buddhists celebrate this day as the day of Siddhartha Gautam conquering the 
Maras and becoming a Samyak Sambuddha. 75 It is observed for nine days. In 
Newari “Gu” is nine. The celebration starting from Gula Thva Punhi to Gula 
Ga Astami lasts for nine days so it is named the festival of Nine Days. 

The festival reminds the past agricultural life of the people. It is well known 
fact that people received lands from the government in terms of grants, salary, 
donation and etc 76 . Land was, therefore, the main source of their income. They 
labored hard during the monsoon for better products. At the time of the festival 
their monsoon works will just be over. 

On this day soup of nine varieties of bruited legumes called Quati is served as 
the main item of the feast. The soup works as tonic. The Quati soup is believed 
to relieve intestinal and stomach problems. During the period they clean their 
houses, wear new clothes, visit the Bahas and Bahis and listen to the discourses 
and enjoy with the demonstrations and the exhibitions. The Buddhist 
community also visits Boddhisattva Vajrapani at Kumbesvor in Patan. They 
offer their deities the Quati soup. 

5.9.5. Mataya (Festival of Light) 

Mataya, a festival of light is celebrated in the holy month of Gulatwo days after 
full moon day every year. It is said that the festival is celebrated to 
commemorate victory over Maras (disturbances) when Sakyamuni Gautam was 
meditating under Bodhi Tree before his enlightenment. 77 The festival is mostly 
participated by those who have their family members passed awaythe same 
year. It is also celebrated in memory deceased ones. 78 


75 Chunda Bajracharya, Newa Tagee Lagee Nakha Chakha, Kathmandu: Nepal Vasha Academy, 2057 
B.S., P. 49. 

76 The system continued until the dawn of democracy in 2007. 

77 Mary M. Anderson, The festival of Nepal, New Delhi: Rupa and company, 2005, P. 83. 

78 Vaidya ,Op.cit„ f.n. 54, P. 50. 
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The Mataya festival is said to be instituted by the King Gunakamdev 79 . To carry 
the function, area of Lalitpur is divided into ten localities. Every year one 
locality gets turn, in Newari it is called Mataya Pa. This locality manages the 
festival and finance. 

On the day of celebration from early hour of the morning, devotees from all 
area of Lalitpur gather in the localities. The devotees’ carry oiled lighted lamps 
and worshiping materials like rice, coins, red powder, bread of rice powder etc. 
They set off along pre-decided route alleys, courtyards, markets covering 
thousands of caityas, images of Buddhist deities, temples for worshiping and 
offering materials they are carrying. Vajracarya and Priests guide the devotees 
along with traditional music. The priest performs puja in the main crossroads. 
As the areas of the routes are long and have to cover by any means, walking 
speed of devotees becomes faster as the day passes. Throng of the people lined 
up in every area of the route to see and welcome the devotees offering drinking 
water and any help to comfort them. Some devotees come in a group with 
uniforms and traditional music chanting Buddhist hymes. The celebration ends 
when they arrive in the localities they took off from. The devotees’ family will 
receive them. 

5.9.5.6 Panca-Dana(Alms giving day) 

Pancadan is another important festival of the Buddhist community celebrated 
yearly in Gunla. Panca means five and dan means the alms. Pancadan is a 
function giving in alms five different items, husked rice, polished rice, lentil 
seeds, wheat and salt. Sangha members from different Bahasand Bahis, are 
invited openly for the Pancadan. Howsoever, dates of practices differ according 
to local traditions. In Patan it is celebrated on Gula Thva 8 SravanSukla Astami 
and in Kantipur and Bhaktapur on Bhadra Krisna 13. 


79 Daniel Wright, History of Nepal, Delhi: Adarsha Enterprise, 2000, P.155. 
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Pancadan is very old practice based on manuscript Pindapatravadan and 
Kapisavadan. 80 On this day the ordained monastic visit house to house begging 
alms. The devotees offer alms of different articles including money to the 
monastic (Sakyas and Vajracaryas).Monasticcommunity of Nepal Mandala 
takes Dan or alms giving as meritorious act and participate open heartily in the 
generous practice. Dan carya is described as one among the ten Paramitas 
(Perfections) known as Dan Paramita (Perfection of Generosity). 

The Pancadan ritual is linked with the life of Dlpankara Buddha. Dlpankara is 
one of the earlier Buddha. Kapisavadan, a Buddhist text deals with the former 
life of lordBuddha. Lord Dlpankara, with monkey’s meritorious act, helped the 
monkey to be born as a human named Dhanashri. While Dhanashri was a child, 
he came across Dlpankara. He was playing in dust. At that time the Dlpankara 
was begging alms. Dhanashri, with pure mind, offered a handful of dust to 
Dlpankara. To the great surprise the dust turned into gold. Dlpankara 
immediately forecasted that the boy would be reborn as the king of Dipawati 
nagar. 81 Dhanashri with the blessing ofDTpankara was born as King Sarvananda 
of Dipawati. 

Sarwananda, the king of Dipawati, invited Dlpankara Buddha to his palace to 
present him with alms-bowls. But an old virgin lady Lakhmi Thaku with a 
handful of grains approached Dlpankara on his way. The later accepted alms 
from her. Then, he went to meet the king Sarwananda. The king asked 
Dlpankarathe reason for visiting the old poor lady first. Dlpankara Buddha 
explained the king the merits of giving alms earned from hard labor whole 
heartily. 

The king soon realized truth. He left the palace and worked hard as a 
blacksmith to earn something. After enough earning, he invited Dlpankara 
again and presented the alms-bowl from the bottom of the heart. This 


80 Vaidya, Op.cit., f.n. 54, Pp. 73 - 74. 

81 David Gellner, Monk, Householder, And Tantric Priest, New Delhi: Foundation Books, P. 184. 
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meritorious act of king Sarwananda won the heart of DTpankara Buddha. 
Pleased with the meritorious act he recited explaining importance of alms 
giving virtues through several stanzas. The verses are still read by the Monks 
and other Samghas members while they go around cities for the alms. The main 
attraction of the Pancadan ceremony is the standing statue ofDTpankara 
Buddha. On the day DTpankara Buddha is decorated and carried around the city 
in Bhaktapur while going for the alms 82 . In Lalitpur it comes at last as the Phu 
Dyah. 

The alms giving procession is interesting to look at. In Kathmandu, the senior 
members of the Sanghas carries a “Kota”, an auspicious Puja plate, recites in 
chores, the Dangatha, verses containing the blessings. A special ancient 
function is held near the Kasthamandap. A square room is temporarily made 
fenced by wooden logs. Inside the room all the senior Sthavirs of Bahas and 
Bahis, and other priests in their special ceremonial dresses and Panca 
BuddhaMukha (a crown) take their seats in protocol and then the alms are 
given by wooden ladle. 

It is called regular Pancadan - Which is, celebrated in the month of Gula once 
in a year. The other Pancadan carried during the Gula is Optional Pancadan - 
which takes place on the same day of regular Pancadan. The organizer or donor 
arranges separate functions at their house inviting Samgha members and monks 
for accepting alms. While the Danagatha recital verses prove to be ancient, 
there are several other references which showed this practice of generosity to 
be very old. 83 

5.9.7.Samyak 

The term Samyak implies the oneness of all sentient beings. It stands one 
among three forms of Enlightenments i.e. sravak-bodhi (Enlightenment of 


82 They have the practice of carrying five DTpankara. 

83 Chunda Bajracharya, Newa Tagee Lagee Nakha Chakha, Kathmandu: Nepal Vasha Academy, 2057 
B.S., Pp.69-77. 
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Hearers, prateka sambodhi (Solitary Realizers) and samyak-sambhodhi (perfect 
Enlightenment or the Path of Bodhisattavas to samyak sambodhi). It is 
practicing dana-parmita (the practice of giving specially to monks i.e. 
household monks and to Buddhas especially to Dipankar Buddhas predicting 
Sakyamunis enlightenment in previous lifetime. Antiquity of Samyak festival is 
easily known from various sources. Vamsavali mentions Licchavlking 
Vrisadeva presided over at Samyak festival organized at NakaBahil, Lalitpur in 
400AD. 84 A Licchavl inscription mentions about Samyak bhojan, feast 
arranged during the time of Samyak. 85 Similarly, Gopalraj Vansavali 
corroborates association of Sivadeva at the Samyak of Nandasala Vihara in 
1014 A.D.(135 NS). 86 

There is another evidence that shows commencement of Samyak festival in 
1014 AD (N.S. 135) as known from colophon in a Buddhist text 
Aryastasahasrika Prajnaparamita which mentions about Samyak during the 
reign of King Bhojdeva, Rudradeva and Laxmikamadeva. 87 There is the 
tradition of celebrating Ilhane Samyak 88 in the interval of every five years in 
Patan. The Sangha members of Hiranya Varna Mahavihara believe this festival 
observed by a certain bharo called bhari some 700 years ago. There are several 
references of bharos having similar names like Phu Bharo, Fo bharo and bhari 
bharo. It comes to the period of Abhaya Malla. As stated above Dharmaswami 
was in Kathmandu at that time. In his biography it is stated that a certain bharo 
gave him in dana an ounce of gold. It was probable that bhari bharo had invited 
the monk scholar for the occasion. In is described in the chronicle that bhari 
bharo has established a (gosthi) trust still run by the twenty sthahvirs with land 
grants for the purpose. It is learnt from the trust that the samyak was run yearly 

84 (i) Ancient Nepal No.14, 2027 Magh.Kathmand, The Department of Archaeology, Jan,1971,Pp,18 - 

21 , 

(ii) Kamal Prakasha Malla and Dhana Vajra Vajracarya, The Gopalraj Vamsabali, Kathmandu: Nepal 
Research Center, 1985 

85 Vajracharya, Op.cit., f.n. 9, Pp.1-8. 

86 Malla and Vajracharya, Op.cit., f.n. 84(ii), P. 76 

87 Hemraj Shakya, Samyak Mahadan (Samyak Grand Ojfering), Kathmandu: Jagat Tuladhar, 2036 BS. 
P.16. 

88 Samyak is a kind of grand Pahcaddn ceremony 
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until 1674 A.D. (1731 V.S.) According to them as the income from the land 
grants could not meet the cost of the samek it was observed at every five years 
since the date. Details of the Samyak festival are given in the rites and rituals 
prescribed by the Vihara. On this occasion, eighteen principal Baha 
monasteries, eighteen Bahi monasteries and the past organizers of Samyak 
actively participate by displaying their kwapa-dyo, Samyak-Dlpankar images, 
other images of Tara, Buddha, Bodhisattva, Caityas. Besides, dana is offered to 
all the Vajracarya, Sakyabhiksus, Brahmacarya Bhiksus, Cailaka Bhiksus who 
gathers at the samyak venue. Such Samyak is another regular Buddhist 
gathering in Lalitpur. 

It is also stated that after the attack of Samsudin, Mukunda Sen, the ruler of 
Palpa came to Nepal Mandala to see its effect in 1349 A.D. (N.S. 470). At that 
time he offered a chatra on Dlpankar Buddha at Itumbahal. According to 
Nepalese Buddhist tradition, it is mandatory to establish a fresh image of 
Dlpankar by the chief organizer/sponsor of optional Samyek. A stone 
inscription dated 1381 A.D. (N.S.502), shows Jayasingharam Vardan’s brother 
Madansinghram established an image of Dlpankar Buddha. 89 Jayasinghaaram 
was the minister of the king Jayasthitimalla.Also there is another event called 
Barha barse Samyak observedin every 12 years in Kathmandu.In Bhaktapur, 
Samyek festival is observed every year. 

In one such occasion of Samyak, Prajnaparamita text was written during the 
period of Bhodeva, Rudradeva at Lham Vihar. 90 

5.10. Religio-Cultural Conduction through Guthi 

Social activities whether cultural or religious were collectively performed and 
completed successfully during early medieval period. The period continued the 


89 Dhanavajra Vajracharya, Purvamadhyakalka Abhilekh(Inscriptions of Early Medieval Period), 
KirtipunNepal Ra Asialy Anusandhan Kendra, Tribhuvan University, 2068 BS., Pp. 165-167. 
90 Op. cik, f.n. 2, P.36. 
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Gosthi system developed by the Lichhavis. There were several gosthi 91 formed 
for carrying various religious and cultural works for celebrating different 
Buddhist feasts and festivals. Differently titled gosthi were formed subject to 
run with income due to donations of lands. The gosthi members or “Guthiyars” 
of such gosthi are the workers from different professional community. The 
obviously known gosthi are Pradlp (Lighting), Paniya (water), Dhup (Insense), 
Baditya (music), Archa, Dhoja (flag) gosthis. Similarly, gosthi established 
during King Rudra Deva by a devotee Jaychandra with land donation are 
Jaldrony (clean water line), Margoujan ((sweepers and road cleaning) gosthis 
for the benefit of the people of the area. 

Gosthi or Guthis (the modern trust) stands as a characteristic features of 
Buddhistsfor carrying out various religious and cultural activities like festivals 
in the valley. For grand festivals like Rato Machendra Nath Jatra, Seto 
Machendra Nath Jatra, and many others the Buddhist societies had established 
separate Guthis or trust. Every year such trust arranges the festivity. Similarly, 
Bahas and Bahis have various Guthis established by the members of the 
Sangha to run the festivals and other monastic activities. 

5.11. Concluding Remarks 

In spite of political instability and adverse condition caused by natural 
calamities during early medieval period, Buddhism continued in Nepal due to 
support of local Newar Buddhists with adoption of some major changes to suit 
the changing situation of that time. Otherwise, the religious situation in 
NepalMandala for a long time was similar to that of pre-Islamic India, before 
12 th century. There were many schools and sects of late Buddhism at work in 
Nepal and the country experienced a great and final influx of Buddhist forces 
in the 12 th and 13 th centuries when Islam invaded northern India. On one side 
while Buddhism finally ceased to exist in Indian soil, Nepal, on the other side, 
became a central sanctuary for monks, scholars and artists from India, who had 

91 Vajracharya, Op. cit., f.n. 9, Pp. 284-285. 
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crucial effect on both the religions and artistic life of the Buddhist Newars. 
Though Buddhist contact with India collapsed, this period was marked with the 
revival and growth of Buddhist cultural activities in Kathmandu Valley. 
Buddhists in Nepal were enjoying an era of progress and fresh lease of life as 
the mass migration of Indian Buddhists ousted by the Turkish invasion was 
mostly destined to Nepal. In this way Nepal played the unique role of a cultural 
buffer land between India and Tibet(China). Thus Nepal later emerged as the 
custodian of the Buddhist scriptures, since it became an abode of Buddhist 
learning and art for Northern Buddhist regions. 

Thus, in early medieval period Buddhism flourished, providing a new 
dimension to both the material and spiritual life of the people of 
NepalMandala. Probably the growing isolation of Buddhist Newar 
communities constantly strengthened and nourished by new stimuli that led to 
the unique development of the Nepalese form of Buddhism. 92 During the period 
Buddhism had undergone notable changes that had wide-ranging 
consequences. By then, Vihars grew in number and turned to Mahaviharas 
whichhad become the centre of all sort of religious activities led by household 
monks. The Vihars, Bahas, Bahis occupy important role in NewarBuddhism 
during the medieval period 93 . Outcome was disappearance of Hinayana 
(Sarvastivada) while Mahayana continued to prosper as it easily assimilated 
new stimuli and “the blend of monastic Buddhism with the Mahayana and the 
Vajrayana principles, with the quaint mixture of Tantric Tradition. This is now 
known as Newar Buddhism. This is a unique form of Buddhism in Nepal 
Mandala. 94 

Therefore, early Medieval period can be called the period of assimilation as 
Nepalese tradition assimilated various tenets from then existing Buddhist sects 

92 Siegfried Leinhard, “The Survival of Indian Buddhism in a Himalayan Kingdom”, in Henz Bechert 
and Richard Gombrich (Ed), The World Of Buddhism,Buddhist Monks and Nuns in Socieiy and 
Culture, London: Thames And HudsonLtd., 1984, Reprint 2007, P.109. 

93 Dhanavajra Vajracharya, Gopalraj Vamsavalika Attihasik Vivechana, Kirtpur: Nepal Ra Asialy 
Anusandhan Kendra, 2064 BS, Pp.162-180. 

94 Harischandra Lai Singh, Buddhism in Nepal , Lalitpur: Indu Chhapakhana Pvt. Ltd.,1990, P. 45 
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mainly Mahasamghika, Sarvastivada, Mahayana, Vajrayana and so forth, and 
gave rise to its unique form of Buddhism . Nepalese Buddhists formatted and 
designed their own tradition, yet based upon then available sastras. 

It has been already mentioned above that Lokesvaras are popular deities in 
Nepal. The most popular among Lokesvaras,Padmapani, Amoghapasa, 
Anandadi and Sristikanta are venerated taking them to local settlement in 
chariot, followed by procession. Similar practice observed in India in ancient 
time. Fa-hien, Chinese traveler of 5 th century described the custom prevalent in 
Magadha of annual procession of Buddhist images carried on a four wheeled, 
five storeyed high cart. 95 His description is very much similar to our Chariot 
pulling festivals of Rato Matsendranatha and Seto Matsendranatha. It also 
provides ground for speculation that there existed connection between 
Mahasamghika of Magadha of 5 th century and Buddhism of the Kathmandu 
valley. Other descriptions 96 by Fa-hien like popularity of cult of the former 
Buddhas, the common ritual of caitya worship, popularity of image worship of 
various Bodhisattvas such as Avlokiteswara and ManjusrI also give cues for 
such speculation. This practice of chariot pulling is still observed in Nepal 
Mandala. Through the similarity of description made by Fahien and later by 
Itsing who witnessed in India, it undoubtedly prevailed in NepalMandala. 

There is no doubt that the cult had already won fame among the local 
inhabitants since the Lichhavi period. However it is difficult to state when the 
chariot festival of KarunamayaBungama started in Nepal. Although, 
commencement of chariot festival of KarunamayaBungama is traced to 437 
AD to commemorate visit of Karunamaya from Assam quelling drought 
famine 97 and try to connect it with the king Narendradeva (7 th century) in 
bringing Karunamaya Bungama into Nepal further strengthen the view. 


95 B.G. Gokhale, New Light on Early Buddhism, Bombay: Popular Prakashan, 1994 A.D., P.180. 

96 Ibid, P. 184 

97 Bikrama Jit Hasrat, History of Nepal, Michigan: V. V. Research Institute Book Agency, 1970, P. 22 



198 


CHAPTER VI 

HINDRANCES IN DEVELOPMENT OF BUDDHISM 

Early medieval period was the glorious period of Mahayana Vajrayana 
Buddhism. As described in the above chapters, people of the period regarded it 
in high esteem. The joint efforts of the rulers, their nobles, and Buddhist 
scholars from home and abroad were evident which helped in flourishing the 
religion. Their efforts and contributions inspired the people of the valley to 
work further in expanding and promoting Buddhism within the country. 
Contemporary kings acted as patrons, encouraged the peoples towards building 
Viharas, donated land grants and led their fellowmen in different Buddhist 
activities. However their activities could not continue smoothly for long as 
several hindrances soon arose challenging the Buddhist practices. Even though 
Buddhism sustained and continued incorporating some essential changes 
caused by the hindrances, an attempt is made here in this chapter to highlight 
the hindrances that had to be faced in the development and promotion of 
Buddhism in early medieval Nepal Mandala. 

The hindrances on one side were detrimental to smooth continuation and 
spread of Buddhism while on the other they had been the factors for 
consolidation of the Buddhists and an impetus for incorporation of some major 
changes in their religious practices. The hindrances can be categorized into two 
divisions (1) Direct and (2) Indirect, both casting long lasting consequences in 
Buddhism of Nepal Mandala. 

6.1 Direct Hindrances 

These were the hindrances that had taken place in Nepal and were easily 
noticeable through many evidences. The major ones are as follows. 
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6.1.1 Multiple Ruling 

Evidences show that early medieval Nepal Mandala witnessed several ups and 
downs in the political arena. As described above, conflicts among the members 
of the ruling families that brought political instability in the country was one of 
the causes. 1 Especially after the rule of Gunakamamdeva 2 , the pace of 
development could not be continued. A diverse track of traditional law of 
succession of power transfer was followed and that became one of the principal 
reasons for political unrest. The stone inscription of NS. 132 of Tyagalatole of 
Patan mentions about the joint rule of Rudradeva and Bhojdeva who were in 
relation uncle and nephew. 3 Three years later, Rudra Deva was found ruling the 
country jointly with Nirbhayadeva and Laxmikamadeva. 4 Probably, 
Kathmandu was under the dominion of deva. He seemed later ruling the 
country solely and it was during this period the civil war broke out. It is still 
not known what happened to Laxmikamadeva while evidences later show that 
Bhaskaradeva was ruling the country alone for some time followed by a joint 
rule of Bhaskaradeva and Jayadeva. It is also seen that younger brothers jointly 
took over the power succeeding the elder as proved by the sons of Shivadeva 
III. 5 The system of dual or multiple ruling gained prominence begun since rule 
of Anandadeva and discontinued after the death of Amritadeva. 6 The Rana 
prime ministers also exercised the power in a similar way until 1950-51. 

With the advent of Arimalla, founder of Malla dynasty in Nepal, another 

n 

practice of power shift was followed. He succeeded Vijayakamadeva and since 
then, a new system of appointing the crown prince from another family 
emerged. Deva kings were found nominating the Mallas as the crown prince 
and the Malla kings nominating the Devas as their successors. This practice 

'Luciano Peteach, Medieval History Of Nepal (c,750-1482), Rome: Isttutoltaliano Peril 
MeddioEstremoOriente, 1984, P. 24. 

2 Hari Ram Joshi, Mediaval Colophons, Lalitpur: Joshi Research Insitute, 1991, Pp.35-36. 

3 Purnima30, Trimonthly Magazine, Kathmandu: SanshodhanMandal, 2030 B.S, P. 168 
4 Ibid. 

5 DhanavairaVajracharya, MadhyakalKa- suru- KaKehiAbhilekh,, CNS 5/1/8, 1977, Pp. 94-100. 

6 Ibid. Pp.70-71. 

’Uniformity in choosing ruler was disturbed 



200 


however caused fragmentation of the royal family into two power blocks with 
two centers of power symbolized by two palaces in Bhaktapuri.e, Tripura in the 

o 

eastern half of the town and Yuthonimum in the western half. The former was 
initially occupied by the Devas and the later by the Mallas. 9 This sort of 
alternative succession to the throne between these two rival houses continued 
until the rise of Jayasthitimalla to the power. 

In other words, medieval political order was feudalistic in character where the 
nobility and feudatories were going their own way owing marginal loyalty to 
the crown. These feudatories whether they were Rama family of Banepa, the 
Rabuts of Pharaping, the Varadhanas of Patana, the Pales of Kathmandu and 
Lalitpur were powerful families of mini-Caesars. These feudal rulers were 
ruling heedlessly their little share of the valley, not caring of whoever was on 
the throne in Devapatana, Patana, Tripura and Yuthonimum. 10 Nayaka 
Varapala Bharo stands as a fine specimen of such king makers ‘a very 
influential person, able to make and unmake both the royal houses of Nepal. 11 
Kamal Prakasa has rightly commented “The fabric of this feeble political 
structure was, moreover, drenched with a passion for killing, pillaging, and 
genocide.” “Asa result, most of the time, the royalty and nobility were busy in 
campaigns of mutual extermination. Alliances were ruptured as soon as they 
were formed. There are several references in Vamsavalls where Patan devised 
to destroy DeoPatan; DeoPatan tried to destroy Samkhu; Tripura, to demolish 
Tokha; Tokha to set fire on Nuwakota; Palanchok encircles Panauti, and so 

1 o 

on. The shareholders of the power spent most of their time in plotting for 
power possession and so remained distracted from paying attention to 
development policies. Under such political disorder, neither the central 


8 Tulsi Ram Vaidya and PurushottamLochanShrestha, BhaktapurRajdurbar, Kirtipur: Tribhuvan 
University: Center for Nepal and Asian Studies, 2002 A.D. Pp. 1-30. 

9 Ibid. 

10 Kamal PrakashaMalla and DhanaVajraVajracarya, TheGopalrajVamsabali, Kathmandu: Nepal 
Research Center, 1985, P.xvii. 

"ibid, P.87 

1 Ibid, Pp. i-xvii Introduction by Kamal P.Malla, 

13 Ibid. 
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administration could pay proper attention towards promotion of Buddhism nor 
could the public feel secured in participating in Buddhist activities. 

6.1.2 Emergence of Doya and Khasa Kingdoms and their Raids in the 
Nepal Valley 

Amidst these political disorders within the country, the central administration 
lost their hold in farther regions leading to such a situation thatNagaraja and 
Nanyadeva established two new independent kingdoms i.e. the Khasa Kingdom 
in the West 14 and the Simaraungarh Kingdom in the South. 15 Nagaraja declared 
Sinja the capital of the Khasa Kingdom while Simaraungarh became the capital 
of the Doyas. At that time, when Nanyadeva was consolidating his hold on the 
newly established kingdom, Harshadeva was ruling the center. 16 Neither he nor 
his successors could raise a strong army to check the rising powers which 
resulted in the center having to face repeated attacks from the Doyas and the 
Khasas. The following sub-heads discuss how the attackers plundered the 
capital cities. The public could not give their due attention toward the 
development and expansion of Buddhism as they were themselves busy in 
protecting themselves from such attacks while the rulers were busy in saving 
their state, with no attention toward repair and maintenance of destroyed 
Buddhist monuments. 

6.1.2.1 Doya Raids over Nepal Mandala 

There are several references in GopalarajaVamsavall describing several attacks 
made by the kings of Simraungarh. They are found to be referred as Doyas in 
GopalarajaVamsavall describes how the early Doyas invaded the capital in 
1111 A.D., and 1244 A.D but were defeated. Ramsingh is described to have led 
the Doya army in which many lost their lives and the invaders were held back. 
They invaded again two years later, invading from Kampa (Kapan) and 

14 The Khasa kingdom was established around the second half of the eleventh century AD. 

15 The Doya Kingdom was established inl096-97 AD (1154 B.S.) 

16 Dhanabajra Vajracharya, “Karnali Pradeshko Itihasako Ak Jhalak (A Glimpse of History of Karnali 
Region), Kathmandu: Bholanath Paudyal”, Purnima, Issue 2, Year 2, Pp. 14-37. 
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beheaded a lot of people and became victorious. Although they attacked the 
capital in many occasions, their motive of invasions was not clear. 17 Later they 
were found taking side in the political tug of war between Anantamalla, the 
contemporary reigning king and Jayasaktideva, the son of the crown prince 
Jayadityadeva. It is evident that the Doyas were supporting King Aanantamalla. 
Jayadityadeva who was designated the crown prince was senior to King 
Anantamalla by 8 years. They attacked Kathmandu Valley several times in 
December 1291A.D.. The later's interference in the administration was not 
liked by the king. Meantime he apprehended some threat from his brother 
Anandadeva and arrested the later and imprisoned him in Palancoka. However, 
he fled from the exile some five months after the crown prince died in 
1293A.D.. This gives the picture of the internal conflict prevailing in the royal 
family. It shows that AnantaMalla was of weak temperament and was not able 
to control other members of the family and the nobility. Thus, during the period 
Doyas attacked the Nepal valley at times and created panic in the capital. 

Among the invasions, those of 1300 and 1312 A.D. were the most crucial ones. 
According to GopalarajaVamsavall, PanditaJayaju of Salachen, 
BhontaJayasakti Deva and Sri Anantamalla had asked the Doyas for the 
invasion. The Doyas entered the capital (Bhaktapur), lay seize of Asanimum 
on the black moon of Paush 1300 A.D.(420 NS) occupied Tripura and 
Asanimam on Phalgun (bright moon 7) and entered Bramhapur. At this stage 
Tripura agreed to pay tribute and the government raised 6 dramma per ropani 
and 4 dramma per house and handed it over to the Doyas. The next invasion led 
on 1312-13 was more forceful. The invasion was concentrated towards 
Lalitpur. The Doya army occupied the areas between Thanthibi and Manigal; 
destroyed forts, temples and other places of importance, extorted ransom in 
compensation for all the expenses undergone for the campaign. They also took 
away 21 treasures of Gvala. The local habitants resisted the invading army. 
However, being unable to govern the country, the Doya army returned home 


17 Malla, Vajracharya, Op.cit , f.n.10, Pp.89-97. 
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massacring people they met on way. The loss caused by the Doya invasions 
cannot be estimated. 

6.1.2.2 Khasa Raid over the Nepal Valley 

The Khasa rulers were comparatively strong in military power. Sinja was the 
capital of the Khasa kingdom. After the establishment of the Khasa kingdom in 
the second half of the 11 th century, the successors of Nagaraja, especially 
Krachalla and Asokchalla expanded their kingdom towards west and south. 
The former annexed Katripur (Kumaon) into their kingdom in 1223. Jitari 
Mall, son of Ashokchalla was equally ambitious and wanted to extend his 
kingdom towards the east. He led the army towards Nepal Mandala in 1287 
A.D. at the time of Anantamalla reign. Already stated above, the central 
administration under his rule was not strong enough which weakened his 
position when the central administration sought help of the Khasa and Doyas. It 
must have cost a lot when the economic condition of the country was not good. 
At such a state, the Khasaarmy led by JitariMalla marched towards the valley 
thrice. According to GopalarajaVamsavall, they entered the valley from the 
west, encircled the Svayambhu hillock for six months creating panic to the 
people of the valley. There was a great battle between the Khasa army and the 
people of Nepal Mandala in which about 800 Khasias were killed. It is said 
that the peoples of the valley, entered the forest and the Khasa army was 
debarred from food supply and other daily necessary items compelling them to 
return home 19 . The people of the Valley had hidden their store of paddy (rice 
grains) underground which later gave rise to use HakuJaki(black rice grains) in 
the valley because underground storage turned the grain into black color. 
Similarly, prevalence and use of gundruk and sinke (a kind of vegetable 
mixture of leafy plants like mustard, radish etc.) formed after long storage in 
the valley also have root in storage practice forced during that situation. 


l *Ibid. P. 82. 
l9 Ibid, P. 82. 
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Fourteen months after the first attack, Jitarimalla again invaded Nepal Mandala 
in the year 1289 A.D" . This invasion was more sever as the Khasa army 
torched many villages which caused people to hide or flee into the forest. This 
time, he visited the shrine of Svayambhu, BungamLokesvara and Pasupati and 
paid homage and went back. 21 . His next attack took place in the year 1290 
A.D 22 when he occupied Nuwakot. He also entered Deopatan from the eastern 
gate, putting all the villages on fire and laid seize on Yrha (Lalitpur). Before he 
left the capital he visited the shrine of BugamLokesvara 23 and donated a 
treasure for the maintenance of the temple and also worshipped the image at 
Pasupati. 

After 23 years of Jitarimalla's last entry into Kathmandu, another Khasa king 
Ripumalla entered NepalMandala in the year 1312 A.D. 24 and visited 
BungamLokesvar to perform puja. Later he visited Svyambhu and offered puja 
to Svyambhunath and offered a feast to all initiated members of 
Svyambhu bahal. He stayed 18 days in Nepal Mandala and went back to his 
state. This visit was his religious visit. 

In the year 1327 A.D., King Adityamalla came to invade Nepal Mandala from 
the west” . He first occupied Nuwakot and five days later he took possession of 
Sakharkot and thereafter entered the valley. He torched all three cities of Nepal 
Mandala and stayed at PulBahil in Lalitpur for twenty two days. 

6.1.2.3 Natural disasters 

Medieval Nepal equally suffered a lot from natural calamities. Kala jor, 
dysentery, smallpox were yearly epidemics killing thousands of people. In 
some years, flood, landslide, icefall, draught caused serious disasters. From 

20 V ajracharya ,Op. citf.n.l 0. 

21 IbidP.82 
22 Ibid, P.96 

Petech,Op. cit ., f.n. 1, P.102. 

23 Malla, Vajracharya, Op.cit., f.n., 10, P.99, 

24 Vajracharya, Op. cit., f.n. 18, P. 23; Op. cit., f.n. 10, P.99. 

25 Malla, Vajracharya,Op. cit., f.n. 10, P.99 
26 Ibid, P.102. 


205 


epidemic point of view Abhayamalla’s period was the worst one. During his 
rule of 39 years i.e. between 1215 tol254 A.D.(336 NS-375NS), the country 
faced several natural disasters. It is described that during the early phase in 
1218 A.D.(339 NS), there was no rainfall between Asara and Bhadra which 
caused a severe famine in the country and as stated in Vamsavall, half of the 
population perished in it. 27 The following year saw heavy shower in 340 NS 
and people could not come out of their houses for days. The famine that 
continued from the previous year affected the country and the market price rose 
to maximum level. From the month of Kartik to the month of Jesthal219 
A.D.(340 NS) one dramma brought four manas of rice only. A decade after the 
country faced another disaster due to heavy snowfall in the year 1229 A.D.(350 
NS.) took the life of half the population of livestock animals and 
birds.“ GopalarajaVamsavallhas reference of yet another severe famine that 
dated 1231 A.D.(352 NS). As its result one drama fetched two kuruvas of rice, 
one drama fetched only one pala of salt, and oil, one pala of gold cost 2.75 
drammapala. Onekarsa (25% of a pala) silver costed 20 dramma. The price 
level continued for the whole year. It is described that one third of the 
population perished due to the famine. 29 Similar snow fall is recorded in the 
GopalarajaVamsavallthat continued for seven days from the night of fifth dark 
moon of the month Magha in 1241 A.D.(362 NS) which took innumerable lives 
of the animals. 

Among the natural calamities, the earthquake that occurred during 1254 
A.D.(N.S.375) was most devastating and within a fortnight to a month in the 
month of Asar all the people had to leave the country and live outside. Many 
houses and temples collapsed. GopalarajaVamsavallwrites that one-third of the 
total population perished in the earthquake of 1254 A.D.(375NS). King 
Abhayamalla was also killed in the earthquake. 30 Despite several disasters, 

21 Ibid, P.95 

98 

Ibid, P.89 

29 

Ibid, P.95. 

30 

Ibid, P.94, 
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Nepal Mandala developed as a center of Buddhist activities. Hundreds of small 
and big Viharas and innumerable caityas and Stupas were constructed during 
the period. It made the Nepal Valley popular as the cities of the temples. 

6.1.2.4 Muslim Invasion in Nepal 

Among the foreign invasions, the Muslim invasion of November 19, 1349 (470 
N.S.) was the most destructive one. The invasion was launched by Samsuddin, 
the sultan of Bengal. Until 86 years before this invasion, Bengal was inhabited 
by Buddhists and Hindus only, and there was no trace of Islam. His former 
name was Hazillliyas and came to power in 1346 as the ruler of Bengal. As a 
result of the Muslim conquest of Bengal, Bengali Hindus had started 
converting themselves to Islam. Systematic arrangements were made to convert 
Hindus to Islam. It is described that scores of monasteries had been set up for 
the purpose. The Fakirs living at these monasteries employed clever tactics to 
convert Hindus to Islam. However, the number of orthodox Hindus who were 
converted in this manner was very small, because Hinduism had kept its spirit 
alive. Only the adherents of Buddhism, which had already lost its essence, were 
converted to Islam. In fact, nearly all of them had become Muslim while 
Samsuddin also used to propagate Islam. 

It is described that Buddhists from Bengal used to visit Svayambhu while 
adherents of Hindus (from Bengal) used to visit the Pasupatinatha temple on 
the occasion of the Sivaratri festival. The gilded Caityas, temples, water-taps, 
etc in Nepal attracted the visitors and they regarded the gilded portions of these 
structures as really made of gold. It was this reason that the Bengalis and 
Biharis believed that Nepal was a prosperous country. In those days two routes 
from Bihar led to the capital; one through Sindhuli, running along the banks of 
the Kamala rive to the capital and the next to Lalitpur via Harharpur along the 
banks of the Bagamatiriver. However, as there existed dense forests along the 
route from Hariharpur, travelers from western Bihar used to visit the capital 
though Sindhuli. Historians believe that it was through this route 



207 


thatSamsuddin reached the contemporary capital i.e. Bhaktapur. Samshuddin 
probably intended to annex Nepal. As the newly converted Islams 
accompanying the Muslim troops led by Samsuddin were familiar with the 
routes leading to Nepal and its holy sites like the Svayambhu and the temple of 
Pasupatinatha, the invasion proved to be the most devastating one. 

GopalarajaVamsavallhadgiven details of Samsudin's attack. According to 

O 1 

DhanavajraVajracarya , the description given in GopalarajaVamsavallcan be 
taken as evidence as it was composed after around 40 years of this attack 
during SthithiMalla period and composer was found to be well acquainted with 
the attack.According to the Vamsavall, the invaders entered Bhaktapur on 
Marga 21 and houses of the people were burnt, the temples were plundered and 
people were slaughtered. The chronicler writes that he had to undergo untold 
hardship on the day. The Muslim troops seemed to have reached Camgun and 
the stone pillar inscription was cut into pieces at the time of invasion. The 
invading troops penetrated Kathmandu the next day and they not only 
plundered the temple of Pasupatinatha at DeoPatana but also cut the images 
into pieces. Later the image was found in the jungle cut into three pieces. 
Thereafter, they marched towards Svayambhu and demolished it into dust. The 
stone inscription of SvayambhuCaitya marked this event taking place on Marga 
22. The invading troops entered Patan and plundered the Caitya of Pimbahala. 
It was not clear for how many days the Muslim troops stayed in the capital. It 
is described that they returned home having plundered the capital for three 
days. Thus, the invasions of Samsudin burnt the city, plundered the 
SvayambhuCaityas and others. It took a long time to renovate them. 

It cannot be said how the people of Nepal Mandala faced the storming Muslim 
troops and whether they could resist against the Muslim troops who were 
setting everything on fire- for seven consecutive days. ‘Vammsavali only 

3l BhadraRatnaVajracarya (Ed.), DhanavajraVajracharyakoAitihdsikaLekha SamgrahaBhagEk (A 
Coolection of Historical articles of DhanavajraVajracharya), Lalitpur: Lalit Research Center, 2055 
BS.,P.143. 

32 Malla, Vajracharya, Op.cit. f.n. 10, P.108 
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writes that the whole Nepal valley was reduced to ashes. People ran in panic 
though there is no means to ascertain the exact number of men and women 
slaughtered in this massacre. 33 On the other hand, it was also probable that 
both the king and the people might have entered the forests in a similar way 
when King Jayatarimalla invaded their country 60 years ago and saved 
themselves from the Muslim atrocities. Entering the forest left the Muslim 
troops free to do what they liked. The entire treasury of DeoPatan was emptied; 
they plundered the Caityas, public houses, the temples and the Viharas. As 
described they put the whole Nepal Mandala to ashes. 

Samsudin attacked targets which were mostly religious monuments, The reason 
may be that they knew the Buddhist culture of keeping valuable materials like, 
gold coins, and gems etc. inside the garva of a Caitya, stupas and temples. It 
was also the culture to keep Buddhist deities and images around the caitya 
which may have been gold or gold gilded. Even some parts of caityas, stupas 
like Gajur or top part, water taps and temple roofs were gold gilded. Nepali 
artists were so skilled that any part gilded looked like gold and remained as it is 
for long periods. The details of the invasion are mentioned on a stone 
inscription dated 1371 A.D.(492 N.S) found behind the great 

Swyambhustupa 34 . It was put there to commemorate the restoration of stupa by 
a Mahapatra of Kantipur, RajharsaBhalok, after twenty three years of disaster 
at the permission of King Arjunadeva and Regent Sthitimalla. 

The Muslim invasion proved to be a hurricane of great havoc and the loss born 
from it cannot be examined. It has been rightly marked that if the destructive 
Muslim troops could reduce the main Caityas and temple of Nepal to such 
pitiable condition, they would not have spared the stupas, Caityas, buildings, 
water-spouts, etc in other towns and villages as well. It must have hurt the 
morale of the people plundered by the invaders since it took long time to 
recover the loss or destruction. Seven years after the invasion, the Caitya of 


33 ibid 

}4 Bajracharya,Op. cit., f.n. 31, P.145. 
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PimBahal was reconstructed. According to the stone inscription, Meghapala, a 
local chieftain reconstructed the demolished Caitya in 1356 A.D.(477 
NS). 35 JayasimharamVardhana is described to have repaired the image of 
Pasupati. 36 

6.1.2.5 Samkaracarya’s Visit to Nepal Mandala 

The visit of Samkaracarya that took place during the rule of Siva Deva III has 
been discussed in short in the earlier chapter. He is believed to be an 
incarnation of Shiva. He moves on a bull, marks his forehead with grey powder 
called bibhuti and practiced yoga. Samkaracaryas follow and practice tantric 
rituals. It is believed that with the advent of the first Samkaracarya 
misunderstanding created by other religions could be erased and he with the 
followers preached for the propagation of Saivism. It is rightly said that 
although Samkaracarya came to Nepal valley to have a darsana of Pasupati, the 
principal objective of the visit was to propagate Saivism and he is described to 
have visited the valley twice. While in the valley he was to learn that Saivism 
could be revived in the valley at the patronization of the rulers. He came in 
contact with the king and other members of the royal family and became 
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successful in impressing the king on Saivism through discourses. At the 
permission of the king, he initiated Anandadeva and other princes namely 
Vasantadeva 40 and Somersworth, both sons of the yuvrajaMahendra Deva 41 
along with other princes YasoMalla, 42 and Arjun Deva 43 with mantras and 


35 DhanavajraVajracharya, PurvamadhyakalkaAbhilekh(Inscriptions of Early Medieval 
Period ),Kirtipur:Nepal Ra AsialyAnusandhan Kendra, Tribhuvan University, 2068 BS., P.150 
36 Malla, Vajracharya, Op.cit ., f.n. 10, P.110 
37 Bajracharya, Op.fit., f.n. 31, P.138 
x Ibid, P.139. 

39 Ananda Deva was declared the crown prince by Narendra Deva.He was also known as Nanda Deva. 
He became the king of Nepal Mandala after the death of Ananda Deva in the year 267 NS(MaghaVadi 
1). He was the son of Simha Deva or Siva Deva. 

40 Vasanta Deva was the son of Mahendra Deva nephew of Ananda Deva’ 

41 Somerswordeva was the son of Mahendra Deva and the grandson of Siva Deva. He ruled the country 
for six years (296-301NS). 

42 It cannot be exactly said who he was. He is believed to be a prince from Simarangarh. 

43 Petech, Op.cit.f.n. 1, P.65 
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made them his disciples 44 . Likewise he attracted people of the valley towards 
Saivism and made them his disciples. It is therefore believed that he had come 
to Nepal to suppress practices of the Buddhist monks and convert them to 
Hinduism. In the valley he built a temple and enshrined in it the image of Siva 
and also founded a matha in the valley for the propagation and spread of the 
religion soundly and systematically. As described in above chapters, he 
challenged the local followers of Buddhism and called them for the debate at 
Samkhu. When no one came to confront him for the debate, he dismantled the 
caitya there, compelled the nuns to marry the monks. It is said that thereafter he 
went towards the north and was killed at the hand of a Lama through a miracle. 
Buddhist progress howsoever was disturbed by some of the influence of 
Samkaracarya. The alleged activities of Samkaracarya, like burning Buddhist 
texts, destroying Caityas located at SamkhuVajrayogini, misbehaving with 
Buddhist monks and nuns and forcing them to marry each other demoralized 
the people and had negative impact on Buddhism. 

Samkaracarya's visit helped to promote Saivism in Nepal. Members of the 
royal family and the general people who became his disciples left no stone 
unturned for the cause. Indradeva, Narendradeva, Anandadeva and other later 
kings preferred to introduce themselves as Saivists. They are found to be 
mentioned as paramsaiva in their long epithets. 45 As stated above, Ananda who 
became king of Nepal Mandala in 1146 A.D.(267 NS) not only declared 
Bhaktapur the new capital of Nepal Mandala and developed it in the form of a 
fort enshrined with eight Saivatantric deities around the fort to protect it from 
the enemies. It was during his reign that the royal palace Tripura was built. 
Institutions namely Uttar sala, Daksinasala, and Daksin Vidyapitha were 
founded to study Madhyandiaya branch of Yajurveda, branch of Tritiya and 
Vedanta or other courses respectively. More mathas were built to accommodate 
the scholars and thus Bhaktapur turned into the center for Saivism. 


44 Ibid ;The other princes who were initiated were none other than the sons of Someswordeva, the 
Yuvaraja. 

45 Ibid, P. 64. 
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6.1.2.6 Advent of Sthitimalla and his policy of Hindu evangelization 

Six months before the death of Rudramalla, there occurred a great devastation 
in the south. GayasuddinTughlaq, Emperor of Delhi, while returning from 
Bengal was passing through Simaraugadha. Harisimhadeva, King of 
Simraungadh,was misinformed that the emperor had come to invade his 
kingdom. He attacked the Muslim troops but failed to defeat them. Gayasuddin 
then crushed the Simaraungarh army, plundered the city and annexed it to his 
dominion. Harisimhadeva had to flee towards the hills in the north with his 
family members and other followers. Harisimhadeva died on the way at the 
place called Teen Patan in Dolkka. Rudramalla gave his wife Devaldevi 
asylum in Bhaktapur. 

Arrival of Devaldevi and her kinsmen in the capital was a turning phase in the 
history of Buddhism during early Medieval Nepal. She entered the capital as a 
refugee but died as a regent of Nayakdevi. A few months after her coming to 
the capital, RudraMalla died in 1325 A.D.( 446 NS) leaving behind a daughter 
named Nayakdevi. In the beginning, she supported Padmuldevi the mother of 
Rudramalla in declaring Nayakdevi the successor of her son Rudramalla. As its 
result, the affairs of the State passed into the hands of Nayakadevi. It provided 
Devaladevi an opportunity to interfere in Nepalese politics. Later, Nayaka Devi 
was married to Harisacandra in 1329 A.D.(450 NS). Two years later 
Padmuldevi died in 1329 A.D.(452NS) and a year after Harisacandradeva was 
also poisoned to death in 1334 A.D.(453 NS.) 46 Now Devaladevi as the 
caretaker of Nayakdevi handled the state administration. She was shrewd and 
left no stone unturned to maintain her hold in the administration. After the 
death of Hariscandra, she got her son Jagatsimhadeva married to Nayakdevi. 
But contemporary society did not accept the marriage. GopalarajaVamsavall 
writes that Jagatsimhadeva of the Karnat dynasty made Nayakdevi her 
concubine. 47 However, as the husband of Nayakdevi he tried to usurp the 


46 He was assassinated in a year after in 453 NS. 
47 Malla, Vajracharya, Op.cit f.n. 10, P.84 
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power into his hand but could not succeed and was imprisoned. 48 The tranquil 
atmosphere that followed Jagatsimha's takeover of the administration thus 
came to an end. However, 7 months later, in 1350 A.D. (1404 B.S), Arideva 
died without any heir which led to a struggle for succession. Finally, on the 
advice of all, RajadDeva, son of Anandadeva, was enthroned. However, power 
was shared by Devaladevi and Rajadeva. Nayakdevi also died in 1346 
A.D.(467 NS) leaving behind her daughter who was born ten days ago. 

As the husband of Rajjaladevi, Sthitimalla came to power. According to 
Gopalarajavamsavall he was brought from the south to the Nepal valley as the 
bridegroom to marry Rajjalladevi in 1355 A.D.(474 NS AswinsuklaNavami). 
As stated, he entered Bhaktapur, stayed in Tyamkho and five months later got 
married to her. 49 He was gentle in nature. Contemporary Buddhists seemed to 
have expected a lot from him but King Rajdeva was not a capable ruler. He 
was succeeded by Arjundeva in 1360 A,D,(48INS) who wanted to capture the 
central administration with the support of Jayasimharama, the Mahasamanta 
from Banepa. People who were mentally and physically tired of internal strife 
and foreign invasion wanted peace in the country, Sthitimalla’s personality and 
his gentleness seemed to have won the faith of the people. They might have 
thought that he could rescue them from all sorts of miseries that they have been 
facing. It is therefore said that Sthitimalla’s reign meant the end of a long 
period of troubles and restoration of order. 50 

After the death of Devaldevi in the year 1365 A.D.(486 NS), Sthitimalla took 
hold of the administration, crushed the rebels and maintained peace in the 
country. The following line from GopalarajaVamsavall stating that “He was an 
incarnation of Buddha, blessed with the grace of Svayambhu in the Kali yuga, 
as well as an incarnation of the eight Lokapalas-the eight protectors of all 
sentient beings’ 51 helps to throw light on it. He was brought to Manigal, present 

4S Ibid 

49 Ibid 

50 Petech ,Op. cit., f.n. 1, Pp.137-146 
51 Malla, Vajracharya, Op. cit., f.n. 10, P.84 
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Mangalbazar in Lalitpur for the Jatra of Lokesora in the year 1369 A.D.( 490 
NS). He was welcomed by displaying the golden torana and by spreading cloth 
on his passage to Manigala. As described the leading personalities and 
influential persons of Lalitpur gladly offered him oblation from the golden 
water-pot. 52 Having won the favour of Jayasimharam, he became successful to 
dethrone Arjunmalla in 1386 A.D.(501 NS). 53 The later died the next year. 
After the death of Arjundeva though he became the sole ruler of the country, 
but as Dhanavajra writes he thought it proper to rule the country in the capacity 
of a husband of Ralalladevi. 54 It was only after the death of Rajalladevi that he 
took the title of RajadhirajaParamesoraParambhattaraka. 55 

From religious point of view contemporary Buddhists could win no favor of 
Sthitimalla. At two occasions in 1365and 1369 A.D.(486 and 490 NS), he is 
described to have attended the jatra of BungamLokesora one at Manigal and 
the second at Bunga where he spent 14 days with his three sons and other 
nobles. Sthitimalla was a staunch Hindu grown up in the Simaraungarh culture. 
He worshipped Goddess Manesvarii.e. Taleju as the istadevata(tutelary deity) 
or the protecting deity. She is believed to have been introduced to Bhaktapur by 
Harsimhadeva. 56 Her temple was first erected in Bhaktapur and later it was 
constructed in Patan and Kathmandu. It has been discussed above that Saivism 
has received a fillip from the arrival of Samkaracarya. Anandadeva and other 
princes who took religious initiation from Samkaracarya worked hard to revive 
Saivism. But it was Sthitimalla who intended to tighten the social system of 
Nepal Mandala in line with the theoretical rules laid down by the 
Dharmasastras. By faith Sthitimalla was a Saivist. He, together with Devaldevi 
received diksa, the religious initiation, from the royal preceptor 
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SivadasUpadhyaya. After the later’s death DvirajUpadhyaya was made his 


i2 Gyanmani Nepal, NepalkoMadhyamikKalkoItihas , Nepali language, Kathmandu: Makalu Books and 
Stationers, 2062 BS, P. 235. 

53 Petech,Op. cit.,f.n. 1, Pp.129-136 
54 Ibid, P.133. 

55 Ibid P.137. 

56 Ibid, P. 204. 

51 Ibid, P.146 
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Guru . Probably at their advice, he invited five Brahmins from South India 
59 and formed an advisory Board for observation and compilation of the old and 
forgotten Dharma rules. He attempted to reduce the whole structure of 
Nepalese society into an orthodox Hindu frame. It divided Nepalese society 
into four varnas and 36 castes and redefined the status and duties of the castes. 
This social reform of Sthitimalla remained theoretically valid till recent times 
although modified through the centuries. 

The social reforms divided Nepalese society in various ways. First it divided 
the Nepalese society into two on the basis of religion. They were distinguished 
by virtue of their religion and were grouped under priesthood. Those who 
followed Bajracharya as priests were called Buddhists and others following 
Brahmins were known as Hindus. Second, it reorganized the society into the 
ruling classes and the common people through orthodox rules. In short, it is the 
ruling classes and the ruled. The common people were divided into sub castes 
in accordance with their occupation. 

6.2 Indirect Hindrances 

Besides, above mentioned direct hindrances there were indirect hindrances too. 
The actual place of incidence was outside Nepal but it made immense decisive 
impact in Nepal that cannot be neglected. 

6.2.1 Collapse of great Buddhist monastic Universities in India (1197- 
1205 A.D.) 

The incidence was collapse of great Buddhist monastic Universities like in 
Nalanda, Vikramsika, Odantapuri and Jagadala etc. in India which were the 
famous religious academic learning centers where every aspirant Buddhist 
wished to pursue his study. Their fame spread far and wide attracting Buddhists 


5& ibid, 

59 There were KirtinnathUpadhyayaKanyakubj, RaghunathaJhaMaithali, RamnathaJhaMaithali, 
SrinathaBhatta, MahinathaBhatta, 
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from neighboring countries like Nepal, Tibet, and China. They played 
tremendous role in the spread of Buddhism till early medieval period. 

Before and during early medieval period, popularity of Nalanda and Vikramsila 
Monasteries in Nepal grew to such an extent that a tendency was seen among 
the Nepalese Buddhists to study and be trained at these centers. It was regarded 
prestigious to be educated at Nalanda and VikramsilaBuddhist monasteries/ 
Universities. Several Buddhist masters were known for having been educated 
at those centers. To name a few examples, they were Ltlavajra, Mahakaruna, 
SantiSri, Chitherpa, Paindainpa, Advayavajra, Vagisvaraklrti, Phamthinpa and 
brothers- Dharmamati, Duskhorpa etc. Many renowned Nepalese Buddhists of 
that period are known from Tibetan source, like Phamthinpa, Dharmamati, 
Duskhorpa, Thamchunpa, BhadantaBodhidharma, Santibhadra, Sunyasri, 
Vagisvara, VajrapanI, Maitripa, Krisnapada, Dzo-hum, Indraruchi and so forth. 
All these Nepalese Buddhist scholars were well known to Northern 
Buddhistcountries and all were the Vajracaryas. 60 Mahakaruna, the teacher of 
Rwalotsava visited Tibet and likewise many other also had visited Tibet. 
Advayavajra (978-1030 AD) who was a Nepalese Buddhistscholar 
contemporary of Naropa and Marpa , had spent his early life in Kapilvastu. 
His work, Advayavajra Sa/ngraha having guidelines for Nepalese Buddhists is 
a popular text in Nepal. 

As for Nepalese, the great Indian Buddhist monasteries were also an attraction 
for Tibetan Buddhist masters to learn more in Buddhist teaching. They too kept 
coming to Nepal for having interaction and guidance from Nepalese masters 
and also for traveling to India. 

In short, it can be said that most of the Nepalese Buddhist masters were 
educated and trained at Nalanda and Vikramsila monastic centers and they 


60 Rajendra Ram, A History Of Buddhism In Nepal A.D. 704-1396, Patna: JanabharatiPrakasana, 1977, 
Pp. 98-99. 

61 Renowned Indian siddha of 11 th century, who had hundreds of Nepalese and Tibetan disciples. 

62 A notable Tibetan disciple of Naropa, and founder of Kagyu tradition in Tibet. 
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were the influential personalities in shaping Nepalese Buddhism in early 
medieval period.Getting education and training at Nalanda and Vikramsila 
continued till the collapse of these learning centers. After the destruction of 
those centers from the hands of Muslim invaders led by BakhtiyarKhilje in the 
beginning of thirteenth century, Nepalese Buddhists too lost their centre of 
higher Buddhist education. Furthermore, they also lost their vibrant connection 
with Indian Buddhist masters and were left isolated, devoid of any further 
interaction but to decide on their own in the future. Considering the situation, 
most of the scholars held the view that in Nepal the Indian Buddhist tradition of 
Nalanda still survive in the form of Nepalese Buddhism (now known as Newar 
Buddhism)which is the continuation of the NalandaBuddhist tradition. 
However, the collapse of Nalanda and Vikramsila had a remarkable effect on 
Nepalese Buddhism. It needs a separate research to find out full details of 
impact. 

6.2.2 Exodus of Indian Buddhist monks and masters 

Destruction of great Indian monasteries like Nalanda, Vikramsika, Odantapuri 
and Jagadala etc. not only put halt to opportunity of higher Buddhist education 
for Nepalese Buddhist masters but it also caused exodus of Indian Buddhists to 
Nepal. Nepal Ma/xlala saw the influx of Buddhist monks and masters from 
India, mainly from Bengal side in the beginning of thirteenth century. They 
were those who fled from India (mainly from Bengal and Bihar) to save 
themselves from the cruelty of Turkish Army led by IkhtiyarudinMahammad 
bin BakhtiyarKhalji who sacked and destroyed the Buddhist monasteries 

/TO 

including Nalanda and put thousands of Bhiksus to the sword. Many 
Mahantas (monastic heads), Pulpits and renowned Buddhist scholars like 
Ratnaraksita, Ravisribhadra, Vibhuticandra came to Nepal for asylum after 
Muslim invasion in Eastern India including Bihar and Bengal during the period 
of first half of thirteenth century. They made their abode in the Viharas of the 


63 J.L. Mehta ^Advanced Study in the History of Medieval India, (Vol. I: 1000 -1526 A.D.), Reprint 
1983. New Delhi: Sterling Publishers Pvt. Ltd., 1979, P. 81 
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valley permanently. 64 They brought along with them Buddhist manuscripts and 
texts which added to the store of Sanskrit Buddhist literature in Nepal. Now, 
Nepal had the glory of the possession of Sanskrit Buddhist literature, most of 
which were lost from other parts of the globe. Vibhuticandra, disciple of 
KasmiriMaha PartdtaSakyasrlbhadra, the last abbot of the Vikramsila 
Monastery studied under Ratnaraksita and Nepalese Buddhist master 
Buddhasri. Later he became the abbot of Thambahi in Nepal. 65 The incidence 
of influx of Indian Buddhist monks and masters contributed to strengthening 
Buddhism in Nepal-mapdila. Contemporary Buddhists gathered in Nepalese 
Viharas to attend their discourses on Buddhism. Among them include the 
Tibetan scholars who were in the valley to learn from them. It was in these 
Viharas where the scholars both from home and abroad interacted, practiced 
and copied Buddhist scriptures. 

However, it also seems that some non Buddhist Muslims seeking migration 
also took advantage from the Indian Buddhist exodus. Some Muslim 
intentionally migrated to Nepal valley from India (Bengal and Bihar) and 
settled here. That's why a Muslim Mosque (Masjid) was established in the 
centre of Kathmandu valley through their activities just within the time span of 
175 after the destruction of Nalanda and resultant exodus. After that, the 
number of Muslims grew in later period, once the Masjid was established. 

6.3 Period of hardship 

The early medieval period in the history of Nepal had a remarkable and 
decisive impact on Buddhism though period was also known for fatal 
upheavals like internal and external scuffles among the rulers and political 
instability. Disturbance resulting in dual or triple ruler-ships, natural calamities 
like famines, epidemics, devastating multiple earthquakes killing even the 

64 Shankar Thapa, Historical Context ofNewdr Buddhism, The Vajrayana Tradition of Nepal, Lalitpur: 
Nagarjuna Publication Pvt. Ltd, 2005 

65 RyugenTanemura, KuladuttaSarmd'sKriydsamgrahapahjikd, Groningen Netherland: Egbert Forsten, 
2004 A.D., 

P.7. 
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rulers like Abhayamalla (in 1255 AD N.S. 375,), successiveKhasiya invasions 
led by Jitarimalla (1287-1288 AD), by Ripumalla (1313 AD), and by 
Adityamalla(1328 AD) and KarnataDoya invasions (1291-1324 AD) led by 
Cadreswara, a minister of Harsimhadeva and by Harasimhadeva himself (1324- 
1325 A.D.), and Muslim attack led by Samsuddin (in 1346 and 1350 AD). 66 
Such critical situation brought by several factors must have compelled the 
people take refuge in Buddhism, the Dharma serving mankind and alleviating 
worldly suffering. Buddhist adherents repaired their monasteries, rebuilt their 
artifacts devastated by multiple attacks by Samsudin in 1349 A.D. and revived 
their popular festivals. All repair works were accomplished by the Buddhist 
communities, mainly merchants and monks. Several inscriptions like 
LalitpurPimbahal inscription 67 1368 A.D.(of 479 N.S.) on a caitya, 
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LalitpurNhubahal inscription of 1360 A.D.(481 N.S). on a caitya, Svayambhu 
inscription of 1371 A.D. ( 492 N.S. on stoneplates arranged in a row towards 
north of Svayambhuetc), shed light on repair works done after destruction by 
Samsudin attack upon Buddhist shrine. Khasa rulers in the western Nepal, 
being themselvesBuddhists though they had made multiple invasions on the 
valley, have proved to be less devastating. Implicitly they have benefited in 
some ways to the Buddhist practices of Kathmandu Valley. 

6.4 Consolidation of Buddhism amidst Several Hindrances 

In early medieval period, Buddhism flourished, providing a new dimension to 
both the material and spiritual life of the people of Nepal though the period is 
often highlighted as dark period in the history. Probably the growing isolation 
of Buddhist communities constantly strengthened and nourished by new stimuli 
that led to the unique development of the Nepalese form of Buddhism. 69 

66 Bajracharya, Op.cit., f.n. 31, Pp. 142-148. 

67 Vajracharya,. cit. ,f.n. 35, Pp.150-151. 

6S Ibid, P.153. 

69 Siegfried Leinhard, “The Survival of Indian Buddhism in a Himalayan Kingdom”, in HenzBechert 
and Richard Gombrich (Ed), The World Of Buddhism,Buddhist Monks, P. 109. 
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Buddhist practitioners adopted some new changes to cope with the difficult 
situation. Some notable changes were reducing the actual monk life to four day 
practice, adoption of adikarmic bodhisattva concept, Buddhist practice in 
household setting (because total monastic practice became nearly impossible in 
that prevailing situation), emphasis on adoption of group oriented practice like 
performance of mass Astamlvrata, festivals, growing movement of syncretism 
etc. The people also learnt some new techniques like Sorhasraddha, production 
of Hakujaki, sinkemani or sinke. Practice of Sorhasraddhawishing 
emancipation of all the deceased relatives or persons killed in numbers during 
the period of natural calamities like earthquake or epidemics, was introduced as 
performing sraddha for individual dead person became less practical. 
Performance done for the mass benefit with mass involvement drew more 
attention and priority than those done individually. This nurtured the feeling of 
unshakable togetherness for the Buddhists. Besides, a tradition of annual public 
display of Buddhist articles/properties of the monasteries, including valuable 
images, artifacts, manuscripts etc that had been hidden in fear of robbery/theft 
at the time of valley invasion also started. The tradition is still followed in the 
Kathmandu valley in the name of Bahidyobwayegu during Gumlamonth. To 
keep vigilance of intruders and possible attacks from outside, the people learnt 
building houses with Varandas and open Kausis for safety purpose so that they 
can arrange timely escape from the houses. Therefore, when all was falling 
down in terms of political situation, economics and other development, 
Buddhism prevailed with new zeal and reinforcement. Buddhism was further 
strengthened through the activities of refugee Indian Buddhists who fled India 
facing Muslim attack in Bengal. The local Buddhists helped them and in return 
they participated actively in local Buddhist activities. The changes that 
occurred in Buddhism during early medieval period had wide-ranging 
consequences. Out of the many changes, three developments are worth 
mentioning. 
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(1) During the early medieval period, Buddhism already incorporated 
Tantra. This development led to the establishment of the fast growing 
Buddhist sect called Vajrayanabased on the concept of mystical power 
derived from ritual exercise in the form of siddhi. 

(2) Secondly, the period saw decline of celibate monks, disappearance of 
Bhiksurns and growth of house-holder monks. 

(3) Thirdly, early medieval period witnessed the efflorescence of Buddhist 
Mahaviharaswhich led to firm institutionalization of Buddhism as a 
different current of religion. By then, these Mahaviharashad become the 
centers of all sort of religious activities led by house-holder monks. 
Outcome was disappearance of Hinayanawhile Mahayana continued on 
the basis of Vajrayana principles, with the quaint mixture of Tantric 
Tradition. This is now known as Newar Buddhism. This is a unique 

70 

form of Buddhism in Nepal. 

It can be surmised that in spite of political instability and adverse conditions 
during early medieval period, Buddhism continued due to support of local 
Newara Buddhists with adoption of some major changes to suit the changing 
situation of that time. The result is that while Buddhism was declining till it 
finally ceased on Indian soil, Nepal was turning into a central sanctuary for 
monks, scholars and artists from India, who had crucial effect on both the 
religions and artistic life of the Buddhist Newaras. Though Buddhist contact 
with India ceased, this period was marked with the revival and growth of 
Buddhist cultural activities in Kathmandu Valley. Buddhists in Nepal were 
enjoying an era of progress and fresh lease of life as the mass migration of 
Indian Buddhists ousted by the Turkish invasion was mostly destined to Nepal. 
In this way, Nepal played the unique role of a cultural buffer between India and 


70 HarischandraLal Singh, Buddhism in Nepal, Lalitpur: InduChhapakhana Pvt. Ltd.,1990, P. 45 
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Nepal. Thus Nepal later emerged as the custodian of the Buddhist scriptures, 
since it became an abode of Buddhist learning and art for Northern Buddhist 
regions. Therefore, the period 733 - 1396A.D. remained glorious not only in 
the history of Buddhism in Nepal but also in the history of Buddhism in 
totality. 
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CHAPTER VII 

CONCLUSION 

Though the period 733 A.D. to 1396 seems politically a dark period, it has 
remained culturally and religiously an age of significance in the history of 
Buddhism of Nepal.lt was the liberal attitude of earlier Licchavl kings (386- 
733AD) that helped to promote Buddhism in the country. Although Saivists or 
Vaisnvists themselves by faith, the Licchavl kings kept the people’s faith on 
Buddhism alive and treated Buddhism in the same esteem. Gum Vihara, Man 
Vihara, Senegu Vihara, MadhyamaVihara, Khajurika Viharas were some 
specific Viharas built during the period. They founded Gosthls (trusts), donated 
lands to meet the expenses. Such trusts were named after Bhikhu Sahgha, 
BhikhunI Sahgha, Arya Sahgha, Mahasamgika Bhikhu or Bhikhuni Sahgha etc. 
It is remarkable that even bhikhuni sanghas existed in the Licchavi and early 
medieval period. Viharas were entrusted with judiciary rights and were 
facilitated with the collection of fines raised from penalties against unlawful 
acts.. Besides Viharas, the great caityas like Dhandodaya Caitya, Khasti Caitya 
and Pimbahala Caitya were established in the valley. The Svyambhu caitya was 
renovated. The later acted as a unifying factor for Newar Buddhist. 

Nepala Mandala or the Nepal valley was not only the administrative center but 
also the culture and religions of Licchavl dominion. There was steady flow of 
cultural influences from India directly countered with Hinduism and Buddhism. 
Although, it is difficult to mention definitely that which school of Buddhism 
was prominent during the period, the strongest influences came from 
Mahasanghika, Sammitiya, Sarvastivada, Mahayana and Vajrayana. Huien 
Tsang, the Chinese traveler in the mid-7 th century in his travel account had 
already mentioned that 
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there were two thousands Buddhist ecclesiastics or monks belonging to both 
Hinayana and Mahayana. It is understandable here that by Hinayana, it did not 
mean Theravada but it might be Mahasanghika or Sarvastivada. Indian sources 
sy they were Sarvastivada. Buddhist Viharas were developed as centers of 
Buddhist activities, interaction, dwelling places of Buddhist practitioners, 
monks and scholars coming from all directions. 

The glorious years of Licchavl rule was intercepted by a gap of nearly 146 years 
i.e. the period after Jaya Deva II A.D. i.e. 733AD to the period of Raghav 
Deva, 879 AD. Although nothing can be said about the political history, the 
period remained equally remarkable from Buddhist perspective. The period 
(733 - 1396) witnessed the visit of Indian and Tibetans scholars to Nepala 
Mandala and the Nepal valley being established as center for Buddhist study 
and practice. From many aspects, early medieval period of Nepal is also taken 
as one of the important periods in the history of Buddhism in Nepal. It is true 
that the period lack adequate historical documents to throw light on the role of 
the kings and their contribution to the promotion of Buddhism. Available 
sources point out that Buddhism flourished during the period. It was in the 
beginning of this period that the renowned three Indian Buddhist scholars i.e. 
Santaraksita, Padamsambhava and Kamalsila who came to Nepal on their way 
to Tibet worked hard for the promotion of Buddhism in the valley.With the 
coming of the trio-scholars the Nepal valley turned eventful from religious and 
socio-cultural view point. Those who came here from India delivered 
discourses and those coming from Tibet listened to them. 

The trio who played significant role in establishment of Buddhism in Tibet also 
had contributed a lot in Nepal. They also enriched the Viharas with Buddhist 
scriptures. They worked with truly Buddhist motive and compassion for all in 
India, Nepal and Tibet and became successful in spreading Vajrayana keeping 
its sway over all existent Buddhist sects. The trio had brought significant 
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changes in the Nepalese Buddhism while they stayed in the Valley. Their 
contribution helped Buddhism to flourish in the country. 

The trios are found addressed in Tibetan history as medieval scholars. 
Following the trio, many Siddhacaryas like Saharpada, Kanha, Dombi, 
Kambalambara, Kabiri, Tulasi etc. worked along with Nepalese Buddhist 
masters in Nepal. They were best known for their composition of carya songs 
which are still sung during Buddhist ceremonies. Among them contribution of 
Saharpada is the most memorable one. 

Atisa, another renowned Buddhist monk scholar from Vikrammsila 
Mahavihara of India visited Nepala Mandala during eleventh century A.D. He 
stayed for one year in Nepal. He had reformative approach towards Buddhism 
and had composed many texts. Among his works, Caryasamgrahapradipa, 
Vimalalekharatnanama, Bodhisattvadimargavatara-desana were believed to 
have been written for Nepalese Buddhists. Buddhists of Nepala Mandalastill 
practice following the instructions contained in these composition even today. 
His magnum opus text, Bodhipath-pradipa written for Tibetan Buddhists is 
equally relevant to Nepalese Buddhism. Similarly several other Indian 
Buddhist scholars visited and stayed in Nepal and contributed to the Buddhism 
in Nepal. Among them, Diwakara Chandra, Ratnaraksita, DharmaswamI, were 
remarkable. Their accounts are also notable in the development of Buddhism. 

During the period many Nepalese Buddhist scholars contributed in its 
development. Some of the noticeable ones are Leelavajra (743), Mahapandita 
Gautamasri(923 A.D.), Gautamasri (924), Bodhi Gupta (967), Santibhadra, 
Anantasri, Advayavajra:(965-1030), Mahakaruna(l l th century), Ravindra 
Deva(1063), Bajrakarajiva (1,084), Vagisvarakirti, Pandita KuladattaSarma, 
Tathagatavajra, Anupamvajra (1098 A.D.), Sunyasrimisra (1100 A.D), 
Mahapandita Ratnaraksita( 1160-1230 A.D.), KirtisriJnana (1207), Candrapala 
(1248), Biramati (1253). Among them Advyavajra composed 
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Advyavajrasamgraha containing short works dealing with different aspects of 
life of the Buddhists. Pandita Kuladatta Sarma is another Buddhist scholar who 
composed Buddhist texts like Kriyasamgraha and Kriyasamgrapanjika that 
contained aspects of ritual practice for Buddhist initiation, ritual procedure for 
construction of Buddhist Viharas etc. which are still in practice today. 
Similarly, Vagisvarakirti from Pharping initiated many Buddhists including 
Tibetans on Guhysamajatantra, Kalacakra, Sambhara and Heyvajratantra and 
contributed to Buddhism of Nepala Mandala and spread Buddhism to Tibet. 
Many other eminent Nepalese Buddhist scholars had worked for the promotion 
of Buddhism of Nepal Mandala in the projected period. 

Similarly, some Tibetan monks/scholars had also worked in Nepal for the cause 
of Buddhism. They mostly came for having Buddhist teachings from Nepalese 
masters and Indian masters residing in Nepal. Some notable Tibetan scholars 
are Tibetan Mar-pa-do-pa(1012 A.D.), MarpaLho-brag-pa(1012-1097), 
Milarepa (1040-1021 A.D.), DharmaswamI (1197-1264 A.D.) who worked in 
Nepal for substantial period and made contribution. 

It becomes obvious from the available evidences that Svayambhuhas been 
already established in the period as Source of Buddhist Unity and locus or base 
of Buddhist cultural activities. Svayambhu, the self-originated one is regarded 
as abode of Pancabuddha, and emblem of Dharmakaya, Adibuddha. It was so 
famous that it attracted scores of foreign Buddhists. Whosoever foreign 
Buddhist master/scholar visited Nepal; he did not fail to pay obeisance to 
Svayambhu. It seems the purpose of his sojourn in Nepal was to visit 
Svayambhu. Svayambhu’s representation at every Vihara was made 
mandatory. Local Viharas were elaborated, fortified and promoted to 
Mahaviharas. 

Actually the Nepalese Buddhists adhere to their religious practices as 
mentioned in their locally popular text, Swayambhu-purana ,a classical 
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Buddhist religious text of Kathmandu, highly revered, available in various long 
and short forms.lt highlights the importance of Svayambhu which is the most 
sacred monument in the Newdr Buddhist community and serves as the 
ontological source of the religion, as indicated by textual evidence and ritual 
practices.The perspectives in Svayambhu Purdna not envisaging Buddhism as 
soteriology but meeting worldly means, maintaining the ideal of Bodhisattva 
instead of the celibate monk had served as driving motivational force for 
Nepalese Buddhists. There formed a vital and energetic community of 
practitioners who adhere to a set of practices revolving around the narrative of 
the Svayambhu purdna.lt would not be exaggeration to say that Nepalese 
Nuddhism revolves around Svayambhu Puranathatgave a unique definite shape 
to Newar Buddhism. 

Early medieval Nepal Mandala had to face repeated attacks from the 
neighboring countries and was full of up and down. Political instability due to 
the conflicts among the rulers was one of the reasons. As the consequence of 
the conflicts, the central political power weakened and it was exploited by 
neighboring states i.e. Khasa and Doya. They began attacking Nepala Mandala 
repeatedly.The Khasa rulers were strong in military power. Although they 
attacked Nepal Mandala in 1287 A.D,and 1327 A.D. it is unique to find them 
spending months in Nepal worshiping Svyambhu and organizing Sangha 
Bhojan to those initiated at Svayambhu, observing Ratha Jatra of the 
Lokesvara. They offered gold and silver to the image of Pasupati also. 
Irrespective of their victory and right to occupy, they returned with the ransom 
they raised from the people. 

Similarly, the Doya kingdom established by Nanya Deva in Simrongadhain the 
South also exercised strong military power attacking the valley. As such, the 
Doyas, from beginning targeted Nepala Mandala for extension of their state 
and attacked Kathmandu Valley several times beginning from 1111 A.D. to 
1291 A.D. Their repeated attacks destroyed many Buddhist monuments. 
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Arrival of Samkaracarya from Agnimatha of Kasi, India along with his 
followers in twelfthcentury during the period of Siva Devawith the motive of 
Hindu evangelization in Nepal, also posed threatening to Buddhism. His 
influence is mentioned negatively in Nepalese history regarding Buddhism. 
Mentions were made on his activities like burning Buddhist texts, destroying 
Caityas located at Samkhu Vajrayoginl, misbehaving Buddhist monks and nuns 
and forcing to them to marry each other demoralized the people and so forth. 

Muslim army led by Samsudin, the sultan of Bengal attacked Nepala Mandala 
through Bhaktapur. It was most destructive and dangerous attack to Nepala 
Mandala. On the first day of their invasion they plundered Bhaktapur. On the 
same day the army destroyed Pasupatinatha Temple and looted the treasure. 
Next, Samsudin’s army attacked and destroyed the SvayambhuStupa. They 
uprooted the monument, looted the valuables from the garva(bosom) and put 
the city on fire for seven days. The Muslim army marched towards Lalitpur, 
next important Buddhist city of Nepal. They destroyed Pimbahala caitya of 
Lalitpur and pillaged away the valuables. 

The period witnessed not only scuffles among the rulers for power possession, 
internals raids from Khasa and Doya states, and external invasion of Samsudin, 
but also some of disastrous natural calamities like earthquakes, drought famine 
and epidemics of cholera claiming lives of thousands of people and loss of 
property. 

Hindrances one after another caused difficulty to practice dharma. They 
became busy inself-protection than devotion in religious activities, the natural 
calamities as earth quake of N.S B. 375, drought epidemics of cholera, invasion 
by Doya and Khasa king in the year N.S. 431, 432 and Samsudins attack of 
N.S.430 devastated many Bahas, Bahl, including Buddhist monuments like 
other Caityas, kwapadyo etc. The country saw a great loss of lives and 
property. Buddhists maintained their traditions with their indefatigableefforts. 
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For example, dismantled and destroyed monuments were later restored. All that 
happened during the period disturbed the country during the period, and could 
not give their due attention in writing inscriptions or their history as continued 
by their predecessors after Licchavl rulers. Their attention seems diverted to 
protecting and defending the country from such attacks. 

The Turkish attack of twelfth century on different great Buddhist monastic 
institutes of India like Vikramsila, Nalandaetc made both negative and positive 
impact on the development of Buddhism of Nepal. Nepalese Viharas turned as 
safe place for them as they took refuge in the valley. They brought with them 
Buddhist manuscripts. It made Viharas as store house of Buddhist 
manuscripts/scriptures. 

As the rulers and the government officers were busy with minor restoration 
work of devastated state, people involved themselves in protection their life 
and arranging foods for urgency to avoid starvation. Only after a long gap of 
time Buddhist devotees could make major renovations e.g. Rajharsh Bhalok 
restored Svyambhu and Meghapala of Lalitpur restored Pimbahalacaitya 
several years later. Many Viharas and Buddhist monuments were lost. They 
were either buried under ground or burned to ash in the face of devastating 
attacks. These obstacles during the period put the pace of development and 
expansion of Buddhism into setback for some time and people were making 
their efforts to come into normal situation. However, the period was passed 
with many changes aiming at coping with the adverse situation. 

Even in difficult situation full of hindrances, Buddhists did not cease to carry 
on their religious activities including celebration of the festivals. Their 
motivation and enthusiasm towards Buddhism grew much stronger so that they 
played even active roles with feeling of togetherness activated by hindrances. 
Festivals like Kumari Jatra or Bungadyo: or red Matchendranatha festival, 
Pancadana festival, Samyaka festivals were continuously celebrated with 
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involvement of kings, and people. They respected and offered obeisance to 
deity's irrespective religion they followed. Buddhists worked with wider view 
of syncretism between Buddhism and Hinduism. Hindu deities are viewed as 
bodhisattvas meant for benefits of all. There was closeness between Buddhists 
and Hindus which grew with time. This was the system of the period that made 
then society free from any bigotry and illiberal attitude. Medieval hindrances 
though dentrimental to development taught Nepalese Buddhists bear with 
difficult situation, to work in group unifying their power in positive way.There 
are many such inspiring instances we find in the history of Nepal. 

And, the Nepalese Buddhists of the Nepal Mandala adopted several changes in 
their religious practices and developed a unique tradition i.e. the Mahayanland 
VajrayanI Buddhist tradition based on profound principles of Sravakayana, 
Mahayanaand Vajrayana in conception of tolerance. The tradition was focused 
on laity. Later it came to be known by the term Newar Buddhism. During the 
period Nepal remained as the center of Buddhist activities where Indian 
Pundits came to preach the dharma to the people and the Tibetans monks came 
to learn from them. Trade with Tibet was promoted, art and architecture was 
developed, many new Viharas were built and doors of the Vihara were made 
open to all laities without any caste bar. Baha and BahT developed and became 
popular as center for Buddhist learning. Impact of these activities also 
influenced then ruler and followers of Buddhism. Many new Bahas and BahT 
were made, while existing ones were renovated, fortified, decorated with added 
embellishments. Interaction with the visiting scholars, the local inhabitants i.e. 
the Newar Buddhists developed a unique tradition i.e. the Mahayana-Vajrayana 
tradition based on profound principle of Sravakayana, Mahayana and 
Vajrayana in conception of tolerance. In long run it became popular by the term 
Newar Buddhism maintaining the valley as the homeland of Mahayana 
Vajrayana form of Buddhism.And it developed early medieval period as the 
golden age of Mahayana-Vajrayana form of Buddhism. However, the celibate 
monasticism totally declined as the buddhist practices centered around 
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household setting. Similarly, Bhikkuni tradition also waned for the same 
reason. 

The medieval rulers continued their patronization in Buddhism as in early 
medieval period and Buddhism was flourishing. The Buddhist Viharas and 
caityas were constructed in maximum numbers during the period and they were 
more artistic. Similarly, Buddhist culture and tradition also continued with 
more new events or festivals added. However, decline in Buddhism was 
noticed after the rule of Sthitimallai.e after the period 733 - 1396 AD. Hindu 
evangelization grew due to partiality of the ruling government favoring 
Hinduism causing Hindu conversion of the Buddhists. However, the people 
were somehow attached to Buddhism as revealed from then inscriptions. 
Itumbahala inscription of N.s. 502, Jayashimharama and his brother established 
statue of Dipamkara Buddha and Aryavalokitesvara of Bunga. The inscription 
also highlights main objective of his work is to inaugurate the image of Arya 
Tara and invocation of Buddha, Dharma and Sangha and Tara. 

The waning further continued when Nepal Mandala was divided into three 
separate kingdoms- Kantipur, Bhaktapur and Lalitpur during the period of King 
Yaksa Malla (1485-1537), son of Jyotl malla. As the rulers of the three 
kingdoms vied one another with their priorities of importance. Lalitpur gave 
priority to promotion of Ratomatchendranath, Kantipur stressed upon cult of 
Kumari tradition while Bhaktapur gave importance to Taleju BhawanT 
tradition. Due to such separate priorities among the rulers regarding the 
religious practices of royal choice, a state of confusion prevailed in Buddhism. 
Finally after unification of the country through the leadership of Prithvi 
Narayana Saha, the rulers one-sidedly supported Hinduism persecuting 
Buddhist revolutionists during Saha or Rana regime. They even did not hesitate 
to declare the state as the Hindu country. But, Buddhism never died out as it so 
happened in India. It is still continuing with the efforts of local people in Nepal 
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In conclusion, the following points can be considered as the highlights of the 
period (733 - 1396) regarding the state of Buddhism in Nepal Mandala. 

1. The period received Buddhism in fully flourished condition as it was in 
India. Licchavl rulers, being themselves devotees of Saivism, also 
patronized Buddhism. Many Viharas were established as the center for 
Buddhist activities, interaction, dwelling place for all the Buddhist and 
Buddhist monks and Buddhist scholars coming from all direction. 
Besides, Sanghas of some Viharas were given judiciary rights in local 
affairs and were authorized to receive income through taxes or penalties 
to add income of their trust. From every aspect Licchavl period is 
considered golden period. 

2. The period saw further proliferation of Viharas and growth of Buddhist 
activities, mostly during early medieval period. Viharas were elaborated, 
fortified with decorative art and promoted to Mahaviharas which 
became the center of all sort of religious activities led by house-holder 
monks. 

3. Still, most of the existing Viharas of Kathmandu in approximately 400 
are believed to have been built in that period. However, most of them 
were renovated in later medieval period or modern period. 

4. Svayambhu emerged as the symbol of Buddhist unity and the source of 
Buddhist culture. Its popularity attracted all the Buddhists. Therefore, 
foreign Buddhist masters/scholars kept visiting Nepal Mandala and 
engaged in Buddhist activities. It occupied central position and the 
Buddhist activities were centered towards it. 

5. Buddhism developed as a lay oriented folk religion. Non practitioners 
could also get benefits though the help of practitioners, Vajracarya and 
Sakyas. Practices were made lay oriented by popularizing/introducing 
colorful cultures like Dipamkara cult, Lokesvara cult, Pancabuddha cult, 
Caitya cult, Gumla ceremony etc. which involve public involvement. 
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6. The period witnessed decline in Bhiksuni tradition and celibate 
monasticism. The practitioners’ preffered Buddhist practices in 
household setting. 

7. Introduction of Dasakarma rites: 

Dasakarmarites and rituals followed as rites of passage of life also seem 
to have originated during early medieval period after the formation of 
the guiding manual texts like Kriyasamgraha, Kriyasamuccaya etc. of 
12 th century. 

8. Similarly Newar Buddhist death rituals based upon 
DurgatiparisodhanaMandala, and Utkantlalso seem to have originated 
within 733-1396 period. 

9. It was the period when Buddhism was established in Tibet. In this 
movement several Nepalese and Indian Buddhist masters helped the 
campaign. In this connection, contribution of the trio Indian Buddhist 
masters- Santaraksiita, Padmasambhava and Kamalasila was most 
remarkable. Their works in Nepal was also not less worth-mentioning. 
They strengthened Buddhism and due to their effort, all extant Buddhist 
sects of that time transformed into Vajrayana which ruled successfully 
then after. 

10. In the middle of 11 th century, Buddhism went on another round of 
reformation due to effort of Atisa Dipamkara Srijnana in Tibet and 
Nepal. He stayed in Nepal for a year in 1041 AD. 

11. The period witnessed disappearance of different Buddhist sects like 
Mahasamghika, Sarvastlvada, Sammitiya, Mahayana etc. and their final 
transformation into Vajrayana with Nepalese style. 

12. Probably the growing isolation of Buddhist Newar communities 
constantly strengthened and nourished by new stimuli that led to the 
unique development of the Nepalese form of Buddhism. 
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13. On one side while Buddhism finally ceased to exist in Indian soil, 
Nepal, on the other side, became a central sanctuary for monks, scholars 
and artists from India, who had crucial effect on both the religions and 
artistic life of the Buddhist Newars. Though Buddhist contact with India 
collapsed, this period was marked with the revival and growth of 
Buddhist cultural activities in Kathmandu Valley. Buddhists in Nepal 
were enjoying an era of progress and fresh lease of life as the mass 
migration of Indian Buddhists ousted by the Turkish invasion was 
mostly destined to Nepal. 

14. Nepal emerged as the custodian of the Buddhist scriptures, since it 
became an abode of Buddhist learning and art for Northern Buddhist 
regions. 

15. The period is full of direct and indirect hindrances or obstacles in the 
path of development. Buddhism could have declined. But it did not. 
Amidst several hindrances Buddhism thrived and continued successfully 
incorporating some changes though the period. Buddhism did not wipe 
out as it was in India by the end of the period. The major hindrances that 
posed during that period are as follows. 

a) Beginning of multiple ruling causing internal scuffles for power 
sharing. 

b) Emergence of the Doya and Khasa Kingdoms causing competition 
among the rulers of the separate kingdom. 

c) Internal invasions by Khasa and Doya chieftains that caused 
destruction to public life and Buddhist monuments. 

d) Natural Calamities like earthquakes, famines, epidemics 

e) Samsudddin’s attacks that are supposed to be most devastating when 
most of the Buddhist monuments were damaged. 

f) Sankaracarya’s Visit to Nepala Mandala that began Hindu 
evangelization. 

g) Advent of Sthitimalla and his policy of Hindu evangelization 
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h) Collapse of great Buddhist monastic Universities in India(1197- 
1205) that closed the door for connection between Nepalese and 
Indian Buddhists and their access to higher Buddhist 
education/training in academic way. 

i) Exodus of Indian Buddhist monks and masters causing their inflow 
into Nepal. Some Muslims took advantage of migration into Nepal 
and later they established Mosque in Kathmandu and their activities 
further grew. 

Conclusion and the Findings 

Though the period 733 to 1396 A.D. seems politically a dark period, it has 
remained culturally and religiously an age of significance in the history of 
Buddhism of Nepal. It was the liberal attitude of earlier Licchavi kings that 
helped to promote Buddhism in the country. Although Saivists or Vaisnuvists 
themselves by faith, the Licchavi kings kept the people’s faith on Buddhism 
alive and treated Buddhism in the same esteem. They laid the foundation of 
vihar culture and built Vihars during the period. They founded Gosthis (trusts), 
donated lands to meet the expenses. Such trusts were named after Bhikhu 
Sangha, BhikhunT Sangha, Vihars were entrusted with judiciary rights. Besides 
Vihars, the great caityas like Dhandodaya Caitya, Khasti Caitya and Pimbhala 
Caitya were established in the valley. The Svyambhu caitya which acted as a 
unifying factor for Newr Buddhists was repeatedly renovated. 

1. The history of early mediaval Nepal was not a dark period as described by 
the scholars. 

The period (733 - 1396) witnessed the visit of Indian and Tibetans scholars to 
Nepal Mandala. Indian Buddhist scholars Santaraksita, Padmsambhava and 
Kamalsila, connected with Buddhist University like Nalanda, Vikramsil, 
Odantpuri, came to Nepal Mandala during 8th century A.D. on their way to 
Tibet. They stayed in Nepal Mandal and worked hard for the development and 
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promotion of Buddhism. With the coming of the trio-scholars, the Nepal valley 
turned eventful from religious and socio-cultural view point. Tibetan Buddhist 
monks came to Nepal Mandala to learn and hear preaching on Buddhism from 
the trios. Vihars of Nepal Mandala where they stayed, soon became popular as 
a center for Buddhist learning and Buddhist activities in Tibet and India. The 
credit for continuity of Buddhism in Nepal through Licchavi period to early 
medieval period can be assigned to the trio- Santaraksita, Padmsambhava and 
Kamalsila. 

2. The period of early mediaval Nepal introduced new approach in Buddhist 
practices. 

Buddhist scholars of the early mediaval period introduced new approach in 
Buddhist practices. Atisa, Anupamvajra, Adoyavajra, Kuldutta Sharma were 
among them. Atisa, who stayed in Nepal Mandala and composed different 
Buddhist texts for Buddhist practices. He is known to have stayed here at Tham 
Bahil for a year in 1041 A.D. Among his works, Charyasamgrahapradip, 
Vimalalekharatnanma, were believed to have been written for Nepalese 
Buddhists for Adikarmik Bodhisttwo practices. 

Similarly, Anupamvajra composed Adikarmik Pradip in the year 1098 A.D. 
that had profound impact on daily practice of Newar Buddhists till to-day. It 
contains fourteen different steps to be carried out daily. Pandit Kuldutta 
Sharma composed Kriyasangraha and Kriyasangrapanjika which are still of 
great importance for Buddhists of Nepal. The texts contain important ritual 
practices for establishing caityas and Vihars, and for conduction of initiation or 
Barechuyegu or Making of Sakya Bhikhu. 

Adoyavajrasmgrah, composed by Buddhist scholar Adoyavara provides a 
training course for newly initiated or adikarmic boddhisttwos. It having twenty 
one short works deals with refutation of false view and different aspects of 
Buddhism which are still applied by Newar Buddhist. Ugraparipaccha sutra, a 



236 


Mahayan Sanskrit scripture that deals about evolution of householder monk, 
guides lay boddhisttwos in practicing and generating boddhichitta or boddhi 
mind. 

3. Svayambhu: stood as the source of Buddhist culture and Newar Buddhist 
identity. 

It becomes obvious from the available evidences that Svayambhu has been 
already established in the period as Source of Buddhist Unity and locus or base 
of Buddhist cultural activities. Svyambhu was popular as Adi Buddha since the 
Licchivi period. Socio-cultural life of people of Nepal Mandala and their 
traditions are found shaped by the philosophical influence of Svayambhu. 
Panca-Buddha enshrined around its dome, is regarded as the concept of five 
Buddhas and its five consorts which represent guiding tools towards supreme 
knowledge. As such Svyambhu is given so much importance that every ritual 
practice or festival or any big functions, like, Acharyavisak, wedding, 
enthronement of elders etc or ritual performances like diksa or secret initiation 
etc are performed in presence of Svayambhu, abode of Panca Buddha. We find, 
Panca Buddha carved in the windows, doors, pillars, torans kept just above the 
doors. When people carry out auspicious functions the Acarya or purohit puts 
on his head Mukut or crown with Panca Buddha, signifying Svyambhu. 
Furthermore, during traditional ceremonies like Barechuyegu(chudakarma), 
Nayoluyegu, Pancadan, Samyakdan, Nadan etc. a caitya with Panca Buddha is 
made present as the main object of worship. In this way, not only in social life, 
even art and architecture were influenced. 

4. Repeated local and foreign invasion could not hurt people’s inclination 
towards Buddhism. 

Early medieval Nepal Mandala had to face repeated attacks from the 
neighboring countries like Doya and Khas destroying Buddhist monuments, 
vihars and political situation was not stable. Arrival of Samkaracharya of Kasi, 
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India in twelfth century, with the motive of Hindu evangelization in Nepal, also 
posed threatening to Buddhism. Attack of Samsudin, the sultan of Bengal and 
looting of the valuables from the garva(bosom) of the Svayambhu stupa and 
treasure from Pasupatinath put the city on fire for seven days, but they could 
not distract public attachment to Buddhism. 

As the rulers and the government officers were busy with minor restoration 
work of devastated state, people involved themselves in protection of their life 
and arranging foods for urgency to avoid starvation. Only after a long gap of 
time Buddhist devotees could make major renovations of destroyed monuments 
like Svayambhu and Pimbahala caitya. Many Viharas and Buddhist monuments 
were lost. Even in difficult situation full of hindrances, Buddhists did not cease 
to carry on their religious activities including celebration of the festivals. Their 
motivation and enthusiasm towards Buddhism grew much stronger so that they 
played even active roles with feeling of togetherness activated by hindrances. 
Medieval hindrances though detrimental to development taught Nepalese 
Buddhists bear with difficult situation, to work in group unifying their power in 
positive way. There are many such inspiring instances we find in the history of 
Nepal. 

5. People struggled for reconstruction of Buddhist monuments after the great 
earthquake of 1254 A.D.(N.S.375.). 

The period also witnessed natural calamities like great earthquakes during the 
period of ruler Abhayamalla. Two third of population including ruler 
Abhayamalla was killed and property was destroyed. Many vihars were turned 
into dust, monuments and public houses were damaged. It made foreign 
Buddhist scholars, living in Nepal Mandala, feel unsafe and returned to Tibet 
or India and settled there. Although it was a great loss for Nepal still the local 
inhabitants left no stone unturned for the reconstruction of these destructed 
monuments and development Buddhism regained in later medieval period. 
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6. The period witnessed vihars of Nepal Mandal developed as store house of 
Buddhist scriptures and center for Buddhist activities. 

The Turkish attack of twelfth century on different great Buddhist monastic 
institutes of India like Vikramsila, Nalanda etc. made both negative and 
positive impact on the development of Buddhism of Nepal. Indian Buddhist 
scholars of such great monastic institutes felt Vihars of Nepal Mandala a safe 
place from muslim attack and took refuge in the vihars and stored Buddhist 
manuscripts which they brought along with them. It made Viharas as store 
house of Buddhist manuscripts/scriptures. The situation made, Buddhists from 
Tibet and India, to visit these vihar to learn and practice Buddhism from such 
great teachers and the vihars turned into Buddhist learning center. Buddhist 
pupils used to feel proud in having Nepalese Vihars as their learning center 
with teachers from Nalanda or so forth, like some one feels when admitted to 
Oxford university or Harvard university these days. 

7. The period brought changes in religious practices. 

The Nepalese Buddhists of the Nepal Mandala adopted several changes in their 
religious practices and developed a unique tradition i.e. the Mahayani and 
Vajrayani Buddhist tradition based on profound principles of Sravakayana, 
Mahayana and Vajrayana. In conception of tolerance Viharas were made open 
to all laities without any caste bar. However, the celibate monasticism totally 
declined as the Buddhist practices centered around household setting. 
Similarly, Bhikkuni tradition also waned for the same reason. 

8. Hindu evangelization, hindered the developing state of Buddhism. 

The medieval rulers continued their patronization in Buddhism as in early 
medieval period and Buddhism was flourishing. The Buddhist Vihras and 
caityas were constructed in maximum numbers during the period and they were 
more artistic. Similarly, Buddhist culture and tradition also continued with 
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more new events or festivals added. However, Hindu evangelization grew due 
to partiality of the ruling government favoring Hinduism causing Hindu 
conversion of the Buddhists. But, the people were somehow attached to 
Buddhism. Although Sthithimalla had not interfered directly in the Buddhism, 
his caste system, Hindu partiality and rule of not changing religion made 
Buddhism to decline later after the period of Sthitimalla i.e 1396 AD. In other 
words, it is to say that Buddhism remained significant and influential during 
the period 733- 1396 AD. 

9. The period witnessed the formation of several mass centered rituals. 

The period witnessed formation of Sorahsradh or ancient rituals performed in 
the name of known and unknown victims of natural devastation like 
earthquake of N.S. 375. Those who died in the earthquakes could not be 
served with proper death rituals as per rules and regulation and tradition. In 
other to give them eternal peace and Nirman , Buddhist of the period 
introduced performing such rituals (lokatar sradha) once in a year in vihars 
(Baha and Bahi) in the name of such deceased people. This practice is still 
continued in some vihars of Nepal Mandal. Recitation of Namsangiti, a 
Buddhist texts, observance of Astami Vrata, Mataya or festival of light are 
other ritual that are performed in the name of deceased persons, in Vihars. 

The changes that occurred in Buddhism during early medieval period had 
wide-ranging consequences. In short Buddhist traditions that has been 
introduced during the period 733 -1396 AD still continued through later 
medieval and modern period. 

Therefore, the period from 733 A.D. to 1396 A.D. had been significant in the 
history of Buddhism of Nepal from several aspects. The rulers and Buddhist 
practitioners had contributed much to the preservation and spread of Buddhism, 
Buddhist culture, tradition, arts and architecture. Without joint efforts from all 
concerned, Buddhism could have extincted as in India 



240 


APPENDIX-I 

List of Bahas and Bahis of Patan, Kathmandu, Bhaktapur, Thimi and 

Sankhu 


Bahas of Patan 

s.no 

Local vihar name 

Main vihar name 

Address 

1 

Pam Balia 

Kanaka datta vihara 

Natola 

2 

Kwatha Baha 

Kotta vihara 

Natola 

3 

Na Baha 

Padmavati vihara 

Natola 

4 

Dune naka Baha 

(Padmavati) Yokulivarna vihara 

Natola 

5 

Gabaha 

Gada vihara (Sri nimna sri visvasanti 

vihara) 

Gabaha 

6 

Khwaybahi, tadhangu 

Kamuka Nama mahavihara 

Nabaha, tola 

7 

Khwaybahi, cidhangu 


Natola 

8 

Sir Baha 

' sri vaccha mahavihara 

Si Baha tola 

9 

Bacha Baha 

' sri vaccha vihara 

Si Baha tola 

10 

Yaka Baha 

Dharmakriti vihara 

Si Baha tola 

11 

Devaraja Baha 

Devaraja vihara 

Bubaha 

12 

Sija Baha 

' sri vatsa dundubhi vihara 

Bubaha 

13 

Kisi cok 

Sukhavatitiprasada triratnayoga hihara 

Bubaha 

14 

Maka Baha 

(sri vatsa) Kanakavarna vihara 

Si Baha tola 

15 

Chaya Baha (Cchwaca 

Baha) 

Ratnamuni Samskarita vihara 

(Chatravarma vihara) 

Chaya Baha 

16 

Ganes Baha (Tun 

nani) 

Cakramukta vihara 

Chaya Baha 

17 

Baahaca 

Chaya vihara 

Chaya Baha 

18 

Mu Baha 

Mula sri vihara (sri Gavarma Pinta 

Vihara) 

PimBaha 

19 

Pim Baha 

mahapinta vihara 

PimBaha 
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20 

Dura nani Baha 

Cuka vihara 

PimBaha 

21 

Mikha Baha 

Supreksana vihara 

Patandhoka 

22 

Wanla Baha 

Harsavlra Samskarita Wolanama 

vihara 

Wala tola 

23 

Nhu Baha 

Nava vihara 

Bubaha 

24 

Ha Baha 

sri laksmr kalyana varna samsarita 

ratnakara mahavihara 

Hakha Baha 

25 

Wachwn nan! Bahaca 

Dhanavata siiiiha vihara 

Wala tola 

26 

Jyena Baha 

' sri j nana nama vihara 

Jyena Baha 

27 

Nalacchl Baha 

Jagat Mandala vihara 

Agni math 

28 

Bhelaku Baha 

Dharmaklrti mavihariya Bhairava Kuta 

vihara 

Daubaha 

29 

Nyakan BahT 

Surascandra mahavihara 

Ikhalakhu 

tola 

30 

Iccha Baha 

Ikanama vihara 

Ikhalakhu 

tola 

31 

Bubaha 

Vidyadhara sarma samskarita 

yasodhara (Bratma)mahavihara 

Gabahala 

32 

Ibaha 

Yokuli Nama vihara 

Gabahala 

33 

Nandaya Bubaha 

Devajyoti vihara 

Gabahala 

34 

Wanku DuBaha 

vrsaraja vihara 

Gabahala 

35 

Jiswan Baha 

Devaraja vihara 


36 

Bhagwan chok 

Sukhavati (Kalpa prasada) vihara 


37 

Wana Baha 

Udayadeva vihaara 

wana Baha 

38 

Wangata Baha 

Bhairava vihara 

Bubaha 

39 

Dau Baha 

Rudredeva Gargagotra varma 

Samskarita sri Dattanama mahavihara 

Dau Baha 

40 

Yoku Baha 

Yokuli mavihara 

Dau Baha 

41 

Yenkuli Baha (Keku 

Sukhavati prasada vihara 

Dau Baha 
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Baha) 



42 

Wala Baha Datu Nani 

Yanta vihara 

Dau Baha 

43 

Joga Dhusa 

Jagajoti vihara 

Dau Baha 

44 

Atha Baha 

Anandadeva Samskarita Sri vatsa 

vihara 

Naka Bahi 

45 

Naka Bahi 

Gangadeva Samskarita Lokaklrti 

mahavihara 

Naka Bahi 

46 

Thyaka Baha 

Ratna Jyoti vihara 

Khachen 

Baha 

47 

Khachen Baha 

Jyotivarna vihara 

Khachen 

Baha 

48 

Nhu Baha 

Navakrti vihara 

Dhalaycha 

49 

Dhauga Bahi 

Manimandapa Mahavihara 

Patuko 

50 

Yata Baha 

Hemapuri Vihara 

Balipha 

51 

Nakhacuk 

Bhaskaravarna Vihara 

Nakhacuka 

52 

Unacabhajubala Baha 

Bhaajubala Vihara 

Nakhacuka 

53 

Aki Baha 

AtasakTrti Vihara 

Nyadha 

54 

Mati Baha 

Mati Vihara 

Naka Bahi 

55 

Mati Bahaca 

Govinda Siriiha Vihara 

Naka Bahi 

56 

Nag Baha 

sri Sajaya jitena samsthapita 

Vasuvarddhana Vihara (Yitilan 

Vihara) 

Nag Baha 

57 

Michu Baha 

Caityavarna Vihara 

Eia Nani 

58 

Baidya Baha 

Dvarika Vihara 

Ela Nani 

59 

Kwa Baha 

Bhaskara Deva Samskarita 

Hiranyavarna Mahavihara 

Kwalakhu 

60 

Sasu Nani (Manjusri 

Lanhe) 

Vagisvara Vihara 

Kwalakhu 

61 

KutT Baha 

Kwaniyam Vihara 

Nag Baha 
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62 

Ikhachen Baha 

Suvarna Vihara 

Ikachen 

63 

Duntu Bahi 

Gobardhana Milsra Napicandra 

Mahavihara 

Ikhachen 

64 

Pintu BahT 

Gobardhana Milsra Napicandra 

Mahavihara 

Ikhachen 

65 

Ana Baha 

Ananda Vihara 

Ikhachen 

66 

Yokhachen Baha 

Sunananda Vihara 

Yokhachen 

67 

Konti Cidhangu BahT 

Lalicavarna Vihara 

Konti 

68 

Konti BahT 

Kasyapa Misra Samskarita Lalitavarna 

Mahavihara 

Konti 

69 

Konti Baha 


Kumbesvara 

70 

Ko Baha 

Ituih vihara 

Ko Baha 

71 

Kwalin Baha 

Kulin vihara 

Kulim tole 

72 

Bahaca 


Swantha Tola 

73 

Dhum Baha 

GunlaksmT Samskarita GunalaksmT 

Mahavihara 

Ko Baha 

74 

Sika BahT 


Sika BahT 

75 

YampT BahT 



76 

YampT BahT 



77 

YampT BahT 



78 

I BahT 

Sunaya srT Misra Samkarita YampT 

Nama Mahavihara 

IBahT 

79 

I BahT 

Y ampTkarunacuka 

I BahT 

80 

sankha Baha 

sankhadhara samkarita Triratna Vihara 

Chyasal 

81 

(Cikan) Balnea 

Triratna VTra Vihara 

Chyasal 

82 

Cikan BahT Buddhiman 

Manikuta Vihara 

Chyasal 

83 

Cikan BahT 

SaptapurT Mahavihara 

Chyasal 

84 

Kulratna Baha (Hodola 

Baha) 

Suangala Vihara 
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85 

Swantha Baha 

Swantha Vihara 

Swantha 

86 

Bhaisajyaraj Baha 

Bhaisajyaraj a Vihara 

Chyasal 

87 

Hoda Baha 

Hodola Nama Vihara 

Chyasal 

88 

Ci Baha Nani 


Olakhu 

Bhindya 

Lashi 

89 

Warn Baha 

Suryavarma Samkarita Vajraklrti 

Mahavihara 

Olakhu 

90 

Warn Baha Dune Nani 

DharmakTrti Vihara 

Warn Baha 

91 

Lakhidhan Baha 

Suryadharma Vihara 

Wa~m Baha 

92 

Jyo Baha 

Rudredeva Nangapala Samskarita 

Jyoti Mahavihara 

Olakhu 

93 

Hauga Baha 

Hastinaga Vihara 

Hauga 

94 

Jom Baha 

Jagat Kalyana Vihara 

Hauga 

95 

Iku Baha 

Iku Varna 

Ikhalakhu 

96 

Ikhalakhu Baha 


Ikhalakhu 

97 

Iba Bahi 

Rajasri Mahavihara 

Chaka Baha 

98 

Iba Dune 

Bhajudhana Siiiiha Vihara 

Chaka Baha 

99 

Ta Baha 

Bhuvanakara Varma Samskarita 

DharmakTrti Mahavihara 

Tangal 

100 

Kinu BahT 

Lokaklrti Mahavihara 

Iti 

101 

Thati Baha 

Thaitinama Vihara 

Thati 

102 

Cuka Baha 

Manadeva Samskarita Cakravarna 

Mahavihara 

Tangal 

103 

Tanga Baha 

Yampi Balarcana Samskarita 

Jyesthavarna Mahavihara 

Tangal 

104 

Triratna Sim Baha 

Triratna Siriiha Vihara 

Hakha 

105 

Harsa Baha 

Dharma KTrti Vihara 

Hakha 

106 

Dhandya Baha 

Dhanavlra Vihara 

Hakha 
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107 

Gwanga Baha 

Bhajuman KTrti Vihara 

Caka Baha 

108 

Sum Baha 

Suvarna Vihara 

Sauga 

109 

Saga Baha 

Ratna Jyoti Vihara 

Sauga 

110 

Yangala Bhuja 

Yangra ugra Nama Vihara 

Yamu Baha 

111 

Twaya Baha 

(Nogalabhota) Mitravarna Vihara 

Nuga 

112 

Dathu Baha 

Amrta varna Vihara 

Nugha 


Nuga Nhu Baha 

Amrtavajra Samskarita Amrtavarna 

Vihara 

Nuga 


Yachu Baha 

Baladhara Gupta samskarita 

Baladharagupta Mahavihara 

Yacchu 

115 

Bhindya Baha 

Hendupati Vihara 

Nuga 

116 

Hyana Baha 

Layanacaityabimba Mahavihara 

Nuga Baha 

117 

Tana Baha 

Jayamangala Vihara 

Chanaki 


Su Baha 

Indradeva Samskarita Jaya Manohara 

Varma Mahavihaara 

Subaha 

119 

Purnasundar Baha 

Purnasundar Vihara 

Su Baha 

120 

Thanun Baha 

Ratnajaya Vihara 

Su Baha 

121 

Pinche Baha 

Jnana Candra Vihara 

Pinche 

122 

Guita Bahl 

DTpavati Nagare Sarvanandanrpa 

Samskarita PadmoccasrI Mahavihara 

Guita Bahi 


123 

Mul Guita Ball! 

Saptapure Mahavihara 

Guita BahT 

124 

Gustala Ball! 

Gustala Vihara 

Guita BahT 

125 

Bhinche Baha 

sankaradeva Samskarita Mayurvarna 

Mahavihare 

Bhinche Baha 

126 

Tadhan Baha 

Jiiana KTrti Vihara 

GujT Baha 

127 

Pilachen Baha 

Mayuravarna Mahavihariya Pilachen 

Vihara 

Pilachen 

128 

Pilachen Cidanh Baha 

Pilakse Nama Vihara 

Pilachen 
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129 

Pilachen Dathu Baha 

Bhimacandra Vihara 

Pilachen 

130 

Ila Ball! 

Itiraja Mahavihara 

Nuga 

131 

Panda Baha 

Pandava Vihara 

Lunkhusi 

132 

Yanga Baha 

Yogalakhya Jihara (Sumangala Vihara 

-recent name) 

Lunkhusi 

133 

Kani Baha 

Kanakavarna Vihara 

Uku Baha 

134 

Nhu Baha 

Dhanavajra Vihara 

Uku Baha 

135 

Mahabuddha 

Bodhimandapa Vihara 

Mahabuddha 

136 

Dhanananda Baha 

sri Gana Vihara 

Mahabuddha 

137 

Jati Baha 

Jay ati varna Vihara 

Uku Baha 

138 

Duni Baha 

Purnacandra Vihara Uku Baha 


139 

Uba BahT 

Jay a Simna VTrabhadra Samskarita 

Jayasri Mahavihara 

Uku Baha 

140 

U Baha 

sivadevavarma Samskarita sri 

Rudravarma Unkuli Naina Mahavihara 

Uku Baha 

141 

Uba Gathica 

Khanda Cuka Vihara 

Uku Baha 

142 

Tago Cibaga 

Yantalivi 

Uku Baha 

143 

Taj a Baha 

Bhaju Kirti Hiranyalabha vihara 

Uku Baha 

144 

Cidhah Taj a Baha 


Uku Baha 

145 

Taj a Baha 

Iksuvarna Vihara 

Uku Baha 

146 

Nagu Baha 

Rupavarna Vihara 

Uku Baha 

147 

Dhana Baha 

Dhanavlra Sitiiha Vihara 

Jyatha 

148 

Basu Baha 

Vasuvarna Vihara 

Jyatha 

149 

Jyatha Baha 

Padmavarna Vihara 

Jyatha 

150 

Hitiphusa Baha 

Jina varna 

Thapahiti 

151 

Cidhah GujI Baha 

Amrtavarna Vihara 

GujT Baha 

152 

GujT Baha 

Vaisya Sri Divakara Varrna 

(Samskarita) Mahavihara 

GujT Baha 

153 

Manraj Baha 

Maniraja Vihara 

GujT Baha 
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154 

Siddhi Baha 

Vaisravarna Bhaskara Varna Vihara 

GujI Baha 

155 

Thapa Bahl 

Sthavirapatra Mahavihara 

Thapa tola 

156 

Palu Baha 

Samantabhadra Vihara 

Thapa tola 

157 

Sikucha Baha 

Simha Cuka Vihara 

Thaina tola 

158 

Kwatha Baha 

kuta Simha Vihara 

Thaina tola 

159 

Jotha Baha 

Jayasri Vihara 

Thaina tola 

160 

Yatalibi Nhuchen Baha 

Bhimkrta Ratnalabha Vihara 

Uku Baha 

161 

Kuldev Baha 

Kulacaitya KTrti Vihara 

Thaina 

162 

Naudo Baha 

Devadatta Vihara 

Naudo 

163 

Jyaba Bahl 

Jyestavarna Mahavihara 

Chaka Baha 

164 

Naha Baha (Khwakhan 

Baha) 

Cakra KTrti Mahavihara 

Chaka Baha 

165 

Cwecwangu Puco Bah! 

(Coya Bahl) 

(silapuravanagiri) Aksesvara 

Mahavihara (Puco Mahavihara) 

Pucho 

166 

Kwecwangu Puco Bahl 

(Koya Bahl) 

Raksesvara Mahavihara 

Puco 

167 

Co Baha 

Indradeva Samskarita lsri 

Asanalokesvara Mahavihaara 

Cobhar 

168 

Cithun Bahl (Kyapu 

Bahl) 

PadmakTrtigTri Mahavihara 

Kirtipur 

169 

Yaka Baha 

Jivadharma Vihara 

Kirtipur 

170 

Kusi Baha 

MahakTrti Vihara 

Kirtipur 

171 

Kwe Baha 

Karnataka Vihara 

Kirtipur 

172 

Chwe Baha 

Harsaklrti Vihara 

Kirtipur 

173 

T unj alayac wangu B aha 

Padmocca Vihara 

Kirtipur 

174 

Cilanco Baha (Kyapu 

Baha) 

Jagatapalavarma Samkarita 

Padmakastha Glri mahavihara 

Kirtipur 

175 

Bunga Baha 

Narendradeva samskarita 

Amaravatinama Mahavihara 

Bungamati 
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176 

Kwaachen Nani Baha 

Nijapati Vihara 

Bungamati 

177 

Bunga BahT 

Amaravatipura Mahavihara 

Bungamati 

178 

Coya Bahi 


Cobhar 

179 

Dura khya Baha 

Hemavarna Mahavihara 

Durukhya 

Cgapagaum 

180 

Ikha Baha 

Kalyana Mahavihara 

Chapagaum 

181 

Wa BahT 


Chapagaum 

182 

Kwa Nani 


Baregaum 

183 

PhampT Baha 

VajrajoginT 

Gaganaksara Majhavihara 

Pharping 

184 

Phampi BahT 


Pharping 

185 

Bare NanT 


Bungamati 


Bahas and Bahis of Kathmandu 

s.no 

Local vihar name 

Main vihar name 

Address 

1 

Kwa Baha 

Maitripura Mahavihara 

Tha Hiti Kwa Baha 

2 

Chusya Baha 

Gunakara Vihara 

Tyatha 

3 

Musya Baha 

Karanapura Vihara 

Jyatha 

4 

Jhwa Baha 

Ratnaketu Vihara 

Thahiti 

5 

Jyotiya Baha 

Triratnaketu Vihara 

Jhwa Baha 

6 

Dhwaka Baha 

Henaakara Mahavihara 

Tyauda Dhwaka 

Baha 

7 

Gam Baha 

Hemavarna 

Mahavihara 

Nasa tola 

8 

Sigha Baha 

Santighata Caitya 

Mahavihara 

Nagha Tola 

9 

Nagha Baha 

Ratnamandala 

Mahavihara 

Nagha tole 

10 

Nhu (Jhwa) Baha 

Ratnaketu Mahavihara 

Thaya Madu 
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11 

Ca Baha 

Karnaketu Vihara 

Nhayakantala tola 

12 

Dhalisikwa Baha 

Gautam sri Vihara 

Asan Dhalisikwa 

13 

Haku Baha 

Harsacaitya Vihara 

Asan 

14 

Kwatu Baha 

Asokavrksa Vihara 

Asan 

15 

Takse Baha 

Suratasri Mahavihara 

Asan Taske Baha 

16 

Kwaskha Baha 

Asokasri Vihara 

Asan 

17 

Assan Baha 

Asokacaitya 

Mahavihara 

Asan Jaruchen 

18 

Dagu Baha 

Rangabhuvana Vihara 

Bhotahiti 

19 

Tekan Baha 

Bodhiprasthana Vihara 

Konaya tola 

20 

Mahabuddha Kaca Baha 

Bodhipraniddhi Vihara 

Mahabuddha 

21 

Mahabu Baha 

Mahabuddha 

Mahavihara 

Mahabuddha 

22 

Dugan BahT 

sadaksari Mahavihara 

Dugan BahT 

23 

Kothu Dugan BahT (22a) 

(sadaksari 

Mahavihara?) 

Dugan Bahi 

24 

Te Baha 

Rajakrti Mahavihara 

Te Baha 

25 

(Te Baha) 

Bandhudatta Vihara 

Te Baha 

26 

Gana BahT 

Gaganasangam 

Mahavihara 

Gana Baha 

27 

Bhote Gaganasangam 

Brahmacakra Vihara 

Bhote 

Gaganasangam 

Central Jail 

28 

Kusan Gaganasangam 

Ratnakara Mahavihara 

Hymat Tole 

29 

Tamu Gaganasangam 

Ratnakara Vihara 

Hymat Tole 

30 

Tamu Baha 

Ratnakara Vihara 

Hymat Tole 

31 

Tukam Baha 

Ratnakara Vihara 

Hymat Tole 

32 

Lhugha Baha 

Maitri Uddhara Vihara 

JaisT Deval 

33 

Ko Hiti Baha 

KTrtipunya Mahavihara 

Ko Hiti Tola 
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34 

Ko Hiti Kaca Balia 


Ko Hiti Tola 

35 

Yo Baha 

Nadisahga Raja.krta 

Vihara 

Ko Hiti Tola 

36 

Chwasapa Baha 

Sukhavati Vihara 

Maru Tole 

37 

Mam Baha 

Sakyaketu Mahavihara 

Maru tole 

38 

Mukuiii Ball! 

Muktipura Mahavihara 

Yataka Mukuiii 

Kewa 

39 

Dhanasimha Baha 

Samantabhadra Vihara 

Yataka Baha 

40 

Yataka Baha 

Bhaskaraklrti Vihara 

Yataka Baha 

41 

Tamuga Baha 

Ratnakara Vihara 

Tamuga Galli 

42 

Tamu Baha 

Dharmacitta Vihara 

Tamuga Galli 

43 

Arakhu Bahi 

Italampu Krta 

Mahavihara 

Yatakha Tola 

44 

Mahanka Ball! 


Yatakha Tola 

45 

Makhah Baha 

Ratnaklrti Mahavihara 

Makhah Tola 

46 

Makhah Bahi (41a) 

Ratnaklrti Mahavihara 

Makhah Tola 

47 

Ituiii Baha 

Bhaskara Deva 

Samskarita sri 

Kesavacandra Krta 

Paravata Mahavihara 

Ituiii Baha 

48 

Kayu Nani (44a) 

Asoka Mandapa Vihara 

Ituiii Baha 

49 

Baku Nani (44b) 

Kutum Vihara 

Ituiii Baha 

50 

Tata Nani (44c) 

Dharmacakra Vihara 

Ituiii Baha 

51 

Sasu Nani (44d) 

Sarasvati 

Mahamanjusri Vihara 

Ituiii Baha 

52 

Dhanaj.u Caitya (44e) 

Dhavala Caitya Vihara 

Ituiii Baha 

53 

Jana Baha 

Kanaka Caitya 

Mahavihara 

Kel Tola 

54 

Nu Baha 

Mula sri Mahavihara 

Wotu Tola 
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55 

Oinche Baha 

Maniju Baha 

Khun Baha 

Jambunadavana Vihara 

Wotu Tola 

56 

Cidhan Baha 

Jina uddhara Vihara 

Wotu Tola 

57 

Tadhn Baha 

Dharmacakra 

Mahavihara 

Wotu Tola 

58 

Sawal Baha 

Mantrasiddhi 

Mahavihara 

Gucca Tola 

59 

Aju Baha 

Dasabala Vihara 

Gucca Tola 

60 

Pyukha Baha 

Asoka Caitya Vihara 

Pyukha Tola 

61 

Tunchen Baha 

Tutaksam Vihara 

Makhan Gall 

62 

Layku Bahl 

Rajakula Vihara 

(srlnaka Vihara) 

Hanuman Dhoka 

63 

Sikhamu Baha 

Tarumula Mahavihara 

Basantapur 

64 

Kumari Baha (Kumari Chen) 

Rajakirti Manoram 

Vihara 

Rajalaksmikula Vihara 

Basantapur 

65 

Basantapur Baha 

Desasumantra Vihara 

Basantapur 


66 

Jhochen Baha 

Vasundharaklrti Vihara 

Jhochen Tola 

67 

NabahT 

Udyotaklrti 

Mahavihara 

Nabahi 

68 

Na Balnea 

Dharmodhyayana 

Vihara 

Nabahi Tola 

69 

Waku Baha 

Indrapuranagara Vihara 

Jor Ganesh 

70 

Punchen Baha 

Parvacandana Vihara 

Pode Galli Om Baha 

71 

Nhu Chen Baha 

Vajradhatu Vihara 

Jor Ganesh 
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72 

Twakewa Baha 

Amrtakanti Vihara 

Om Baha 

73 

Gubha Baha 

Brahmacakra 

Mahavihara 

Om Baha 

74 

Bikama Baha 

Manjusrlnaka 

Mahavihara 

Om Baha 

75 

Khasa Chen Baha (Warn 

Baha) 

Varsacandana Vihara 

Om Baha 

76 

Pakha Chen Baha 

77 

MimnanT Baha 

Nimha Nimha Vihara 

Om Baha 

78 

Ganthi Nani Baha 

Buddhagantho Vihara 

Gachen Nani Om 

Baha 

79 

Ratnapur Baha 

Ratnapura Vihara 

Gachen Nani Om 

Baha 

80 

Bhawa~m Baha 

Bhwanta Vihara 

Om Baha 

81 

Thana Baha 

Sthanavimba Vihara 

Cikamuga Tola 

82 

Nhu Baha 

Dharma Yasodhara 

Vihara 

Cikamuga Tola 

83 

Mikha Baha 

Munisangha Vihara 

Manjesvari Tola 

84 

Jya Baha 

Jagavanda Vihara 

Jya Baha 

85 

Lku Baha 

Vajraslla Mahavihara 

Yangal Tola 

86 

So Baha 

Dharmadhatu srT 

Mahavihara Yangal 

Tola 


87 

Kaca Baha 

Caitanya Vihara 

Jya Baha 

88 

Khala Chen Baha 

Parvacandana Vihara 

Jya Baha 


89 

Lagan Baha 

Klrtipunya Mahavihara 

Lagan tole 

90 

Wanta Baha 

Vajradhatu Vihara 

Lagan Baha 

91 

Jog Baha 


Lagan Baha 
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92 

To Baha 

KTrtripunya Vajradhatu 

Vihara 

Lagan tole 

93 

Nhayakan Bahi 

KTrtipunya Mahavihara 

Lagan tole 

94 

Cwakan Ball! 

KTrtipunya Mahavihara 

Lagan tole 

95 

Yata Baha 

KTrtipunya Bhuvana 

Sundara Vihara 

Gopal Tola 

96 

Na Baha 

Siddhivara Vihara 

Gophal tola 

97 

Pikha Baha 

Parvacandana Vihara 

Brahma Tola 

98 

Musurh Baha 

Manisangha 

Mahavihara 

Musu~m Baha 

99 

Musum Baha 

Manisiiiiha Mahavihara 

Musu~m Baha 

100 

Dhancakra Baha 


Musu~m Baha 

101 

KhusI BahT 

NadTsangam 

Mahavihara 

Tahacal 

102 

Bilasa BahT 

UdayagTri (NilagTri) 

Mahavihara 

Bijesvari 

103 

Syahgu BahT 

JyotikTrti Mahavihara 

Svayambhu 

104 

Kinnu Baha 

sri Kirttana Vihara 

Svayambhu Kindol 

105 

Tharii BahT 

VikramasTla 

Mahavihara 

Thamel 

106 

Kwathu Ca BahT 

Gaganaganja 

Mahavihara 

Cabahi 

107 

Thatu ca BahT 

S amadhimandapa 

Mahavihara 

CabahTl 

108 

Jamo Baha 

DharmakTrti Vihara 

Jamal 

109 

Teku Doha Baha 

CintamanT VajradTpa 

Mahavihara 

Teku Doban 

110 

Ratnakara Baha 

Ratnakara Vihara 

Gachen Nani 

Ombaha 
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111 

Ca Ball! 

Dhamadevacaitya 

Mahavihara 

Cabahil 

112 

Cidhangu Kinnu Balia 

Tajaklrti Vihara 

Svayambhu Kindol 

113 

Jogmuni Baha 

Jagattooddhara Vihara 

Svayambhu 

BhuTkhel 

114 

Syangu Baha 

Samhyengu 

Mahavihara 

Svayambhu 

Mahacaitya 

115 

Thaya Mahu Baha 

Sthana Mandapa 

Mahavihara 

Thaya Madu tola 

Defunct Bahas an Bahis 

A. 

Kasthamandapa Baha 

Kasthamandapa 

Mahavihara 

Maru Tola 

B. 

CikanMuga Baha 

Guhyakuksa Vihara 

Cikanmuga 

C. 

Bhonsika Baha 

Vandakrta Triratna 

Nama Vihara 

Dugan Ball! 

D. 

Kwathu Ball! 

Gaganagana 

Mahavihara 

Thaya Madu Tola 

E. 

Bakai Ball! 


Iku Baha 

F. 

Buddha Bari 

Dipankara 

MahaBauddha 

Mahavihara 

Hyumat Tola 

G. 

Wotu Baha 


Wotu Tola 

H. 

(Sawal Baha Mantrasiddhi 

Mahavihara) 


Sawal Baha 

I. 

Bakan Bah! 


Yangal Tola 

J. 

Sama KhusT Baha 

Dharma sri Mitra 

Mahavaihara 

Sama KhusT 

K. 

Sukuiii Baha 


Lajimpat 

L. 

Lam Baha 

ManjugTri 

Pakanajole 
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Dharmadhatu 

Mahavihara 


M. 

Pim Baha 

Sarvasiddhi 

Mahavihara 

N. 

Takhachen 

Yogasadhana Vihara 

Kel Tola 

0 . 

Majyuya Baha 

Siddhinagara 

Mahavihara 

Itu~m Baha 

P. 

Kaca Baha 

Asoka Caitya Vihara 

Mahabauddha 

Q. 

Vajrablra Mahakal 

Buddha Sasana Raksak 

Mahavihara 

Tundhikhel 

Bhaktapur 

s.no 

Local vihar name 

Main vihar name 

Address 

1 

Laksadyaya Baha 

Lokesvara Mahavihara 

Itachen Tola 

2 

Ni Baha 

Jyesthavarna 

Mahavihara 

Tekhaco Tola 

3 

Akhan Baha 

Akhandaslla 

Mahavihara 

Nasamana Tola 

4 

Lum Baha 

Lumbavarna 

Mahavihara 

Sukul Dhoka Tola 

5 

Jhaur BahT 

Mangaladharma DvTpa 

Mahavihara 

GolamadhI Tola 

6 

Innco Baha 

Indravartta Mahavihara 

Inaco 

7 

Muni Baha 

Dharma Uttara 

Mahavihara 

(Munivarna Vihara) 

Inaco 

8 

Tom Baha 

Adipadma Mahavihara 

Suuryamadhi 

9 

Biku Baha 

Visva Vihara 

Kwatha,n,dau 

10 

Pasu Baha 

Pasupati Mahavihara 

(Prasannaslla 

Mahavihara) 

Kwathandau 
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11 

Ajudyaya Baha (Dya Nani 

Balia) 

Dipankara (Adibuddha) 

Mahavihara 

Kwathandau 

12 

Warn Baha 

Manjuvajra 

Mahavihara 

(Mahamanjusri 

Mahavihara) 

Kwathandau 

13 

Yen Baha 

Yahgalavarna 

Mahavihara 

Kwathandau 

14 

Ka Ma Baha 

Jyestha varna 

Mahavihara 

Inaco 

15 

Tadhichen Baha 

Caturbrahma 

Mahavihara 

Layku 

16 

Tekhaco Baha 

Jyesth varna 

Mahavihara 

Tekhaco Tola 

17 

Thatu Bahi 

Jayaklrti Mahavihara 

Itachen Tola 

18 

Kutu Ball! 

Sukravarna 

Mahavihara 

Bharvacho 

19 

Gacchl Baha 



20 

Khwanhe KhusT Baha 

Sukravarna 

Mahavihara 

Hanum,an Ghat 

21 

(Tom Baha) 


Kamal PokharT 

22 

Nasamana Baha 


Nasamana Tola 

23 

Karunamaya Cuk 


Kwathandau 


Viharas in Villages near Bhaktapur, Thimi 

s.no 

Local vihar name 

Main vihar name 

Address 

1 

Ta Baha 

Hemavarna 

Mahavihara 

Maru Tola 

2 

Digu Baha 

Gunaklrti Mahavihara 

Digu Baha Tola 
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Heranilavarna 


3 

Yacin Baha 

Mahavihara 

Kuticibha 

4 

Baku Baha 

Gunavyakarana Vihara 

Capaco Tola 

5 

Nhu Baha 

Herasuvarna Vihara 

Capaco Tola 

6 

Dathu Baha 

Jetavana Vihara 

Kusum Tuchi Tola 

7 

Jiswan Baha 

Purvasthita Mahavihara 

Gadaca Tola 

8 

Gunga Cibha 

Navacaitya Vihara 

Paco Tola 

9 

Pat! Baha 

pat! Vihara 

Pacto Tola 






Sankhu 

s.no 

Local vihar name 

Main vihar name 

Address 

1 

Gam Baha 

(Padmaglri) 

Dharmadhatu 

Mahavihara 

North of village 

2 

Thatu Baha 

Siddhikula Vihara 

Dhwanla Tola 

3 

Ducchen Baha 

Henakara Vihara 

Dhwanla Tola 

4 

Warn Baha 

Dharmacakra Vihara 

Dhwanla Tola 

5 

OpT Baha 

Vajrcakra Vihara 

Salkha Tola 

6 

Sul Baha 

Dharmadhatu Vihara 

Duga Hit! 

7 

Na Baha 

Jnanacakra Vihara 

Duga Hit! 

8 

Mansu Baha 

Jayamakara Vihara 

PukhulachT Tola 

9 

Ko Baha 

Gunakara Vihara 

Suna Tola 
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APPEND IX-II 

Copy of social reformation introduced by King JayaSthitimalla 

Extracted from JayaSthitimallako Sudhar, Dr. Chandra Bikram 

Budhathoki 

fr ttft FFffrff ftff ff . . . fr ff fr tr nfr ftf fr fff fr ftf F^fr t f^fr 

“JFToFRT FflF TFFTF’ FF, TTFFTF FF, FffF ftFTF 'iff, F#TFR Ff FflFTF 'iff ? FTF FTFRTiR 
TTFFRFF FFT FftFTF eRTF ffFFF TpR FFlffF 3ffT 3Tfr FTF F? TFFT 3TTFR 3nfT 

faFFFF 7 FTFFT ffFFFF TIFF WFTTFflF FT? Fff FTFTFT FRF? faWF ?R ffeff?? FRTT FfT 
FFTiRFT? RTT f?F?FT FFF FTT? FF flff FRFTFTF FFTFFF Ff TTR FRTF FT I FF ? TTFTF 
FTFF? ftetfcT ff? : 

1 FFTiRF FTFRTT FT T?F fTFFT flFT fnf TFsit FRT FIRT FF T fffT FF FFF ff ffFF FTR: II 

f FTTRT #fF FTFFT ffFF FfT FFR FlfrlFF 'FF ? FTF 3RRTR F^FFFFFT ffFF FT II 

f fr TRnfft Fff?? TRTTFT FTFFF FTF? FFFT? FFT WR T ftFRFT FFF Fff F? FFTF FTF 
FFF fTFF? FTFTFflFfFF? FFTFF FTFTFTFTR F^FF FFTiRFT FFT FiTF FlfT FT 
FTFFFRflFTT FFF F a FFT FFfrT FfT TFFT f?f F°FFF F?ff FfT RFFRFT FFF FF II 

V. FFT 7 TTFFFfT FTFTR FFT FF FFTTFF 3TTFFT FFTFTFT? RFT FfT FlfflFT FTFF FTffFFTFT 
F? F? FR FR FlflFT ?ffT Fff FFT FFF FFT? FTF FFFFT FFF? FfR FFfT TF FTFF FT# 
frr FFTF FT? FTFT FFT? TFFTFFT FFTF 7 FTFFT FfT FFFTFT? 3RfT FTFTT FF ffFF FTF 
FFTFFFF FcPTRT ftFFFT TStTTF FTFFT FF FFFT? FTFR FTFT FFT? TFFTFFT FfT FFRF 
ffFF FTSf II 

f FfT 3TTFFT FIFF FfT STT^FF FTF WFF 7 FFTF? FTTTF F7FF FFF TffFFT FFFT? FTFff 
FTF FF ffFF FF FT: II 

f FTF fRFTFT? FTFT FTFT FTFFTFT? F#R? FFFT FT ?RTfe FTF FTFT FFT? RFFR FF FTFT 
FTFT RFFTT FFF Fff FTF ffji FFF FFF fTFF FfT FFFFT ff?fT FT - FTFT FffTFFT 
fFFFFT : FTTlfT FTFF F1FTFT FT FFT FRF : FT? FTFF FTFT FFFT FfT, TjFFF FFFT Fff 
FFRF: FTFft: W FFFR : ?ffF 'TfTF#TFT WFT FT[cpt FT FFFRF FRF FTFT FFTF FrfT 
SFFr'FFT FFT FTFFT? TTTFT FTFF FTF F? FRF ffFFFT Tffff FT FTFT FFRF FTF FFTFT 
FFF FFF Tfrff FffT RFFTTFT TTF FFTFTTFRF ffFF FfT FFF FFT? FF FFFT FF Tfrff 
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ffrt i ? ttftft? ttf f# f^t ft ff ? ttft ssIft ftff ftf ft#f 

F^#e 5 # 7T^n% «W TIFFF# FRTF cT#T ?FFT #FTFT #F# ?#FT WTTFT 3 »T 
■TOM '4ft FF F#FT FT# FFT# TTFTFT F? F#T#JF f#r I cFFFFFFT FF % F*F #F#F 
FT? #%# ?f#TF TTFFTF FFT? TFFT fw I RRF FTFFFT # #F 'AT? 7TFTF #F FTFFT 
#TTF F# ## FFTFF : FT#FTF TTFT #FFT# F# F#FRITF FFTFF ? FFWF FTFR 
FTFFT FFF3F : ? #F FTF FFTFFT# #TFF F# FFTFTFT? FTT FFFFT #HFHTF FFF FTTF 
F# T# FT RTF FFTFT FFT Flf-TF??# F# FTFT f#TR F# F^FF FT# F#F 31l41p;FH 
FTF# f£)F? FFT FFFTF# FTFT#? FF? FF FFT? #TF FFT ## #F# FfTF? FTFT F# 
F^FT F#RTFTFF TTfFFT FTF F#T I FF FFTFTFT? TF#F F# FT#T I TJTRFRrFT fcTF 4 r# 
FTF F? FFTFTFT? F# #F #FTF FFFF F# F# 3RTF FflFT FFFFFFT? FTT? ?TFF#FT 
TTFFT# FTFF F# FF FFTFT F^FT F? FTTF# FTFFT FFFFTF FF FF F# #? FFT# 
FFTFT F? FFT FFFTFFT? # s cTFT ## TFT? FF F#FT F# F# TRF #% Fff FFT FFF 
#F# FflFT FFTFT 3 FT?FT? F#F FT# #7 FF# FTT RTF FFFFT FF F^FT F? FTFRTF 

ft#ft# ft#t fftf4 ft# ff ff #? ff##f f# f## fft fft ffft# f# f#f 

O O ~s o 

FFTFT FT# FfF FTRF F? FFFFT FFFT FTFT FF FT# FFFT FFF FTF F#TF# ## FFF 
WFFT? FF FPFFT FTF# 7FF FWFF FTF F#FFF, frrf4 FFTFFFT FT FFFT FFFT 
f^4T?TFT FFIFT, FFPFF, FFIFlfT F^ FTF Fft FT FF FTFTFT f4f4 FFTFTFT? FFFF F^F 
FIF FF, TFFIFT?, FFTFF, FFFF, FF FFF 3TFFFT ^FFT Ff4 FT FF FFTTTFTW FTF^lF 
FFTTTFF FfF W. FF FFTfTFTFT? FfF ^4t Fir FrfT t 7TFTF ftTFT#FFTFT FfTF 'FF^TT 
FRfTFFlFTFT? FT# FFFfrT STFFRfTF# Flft 7TF FF Fft FF Fft F# #F F# FFT? FFFFT 
F# 44 FF FFT FfT ?^F FFFTF FFTF#FT FTTFFTFFT FTfFT F# FFTT? FFTF;, F# 
FTFFTFTFT 4lTFFFT# FTF## F#TFTF f4 4TTF FFT FTT? 4^? FFTT FT F#F FFFFT 
##FT# FFTFF i FFT WFT F# FFT? FF? FFTF FT FFTF FFTF# FTFFT FFTT FlFfT FFTT 
FFT FTFTFT FTTTFF FfrT ^ FFF F# ^ 4fFFT F# <1 FTF## F# <1 Fr4#T F# ^ FFT? ^ 
#fcTFF '#F F# ^ 3FFF F# 'I F^FT d Frft FTFfT #F WTT ##?TFT? FFF FFFFT #F 
?JFTFF TFTFFT F# ^flFFT mf#FT f4f4F FTTFT FTFF F?F# F# #TiFT f 4 FFFT F'FTFF 
FFT? TFTFFT FT #f4FF Flf4 FTF 3TTFF F# TFTFFT Fft FFT# F^FF TOR FT FFTFT FT FT 
#TrnT FTF #FTFT FF# F# ? TTFTF FFT# TFFF FTF FTF ’^TFp FF# TT## 
F^TFFF #F #?1F ^ F#FT FFF FFT FFF FFFFT #FT# FFT? FFF?# FT?F# (FTTf#T ?) 
F5T# FRF F4 FF FFTFT F# FR?F?TFT? FTF ?f## FTFFFT FTT? ?FF FFFFT FR?F FT# 
FF FFT?TFT? F# FFTFT? FTF ##F# FFF FFF F## °?FTFT FT# F^F FTFF# 
FFT?TFT? F#FT FF# FFF; #4 FT^##FF #FF# #F? #F #F F# FTFF STFFRF FF 
FFFT # TTFTF Ffe^FF F# F n #?TFT F^F FF FTFFTFT FTF#FF #F#FF FT FF#FF 
FFFT F# #FFTFT F# #FF# ? FFF #TTFF f#T# FTFFTFT? FTT# TFFF FTFFT TTT 
FFlfSTF # #### FFFTF FTTFTFT FF^T# TTFFFFTF F# TTTT# FF FWF F# 3TTFRTT 
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HI^JRI RR RffRRRT RRT? ftt^R/PT 3TRPR RRRPT ftRfcTRT yRlpRHT? WTTR Rft RRrft RRR; RTT 
rMt rrrrtt ftftR?, ii 

1 rrpt %wrt : R# sRr^rrEPT Rftftft 3 rr?rpt rrrrpt rtr ^ srrtrt rrrpt rrrt Rft rrir^pt 
^M\ RPPfftPT RRPT WI RRRP RRPT RIRdTR) RTftt RTR RRM=d *X RRpft ftftRPT RRPT 
RRTRRT <1 R7RR RRRTRT Rnft RTR I'RRd ?RRRT RRT R<RPT R7RR RRRT RTR RRTTft ^ 
RR=TT #TRTRR RRPT %WRT cftR RRTRPT RT?R?R fttRR RTPR : II 

3. RTRTRSRftR RTR RR RfcIRRTT? W. ddl^Jd RRRPT ^TRRRT : RIRR W n TRfR RTRT 3RR RRRT 
cfHKH RRT fftfft W ftlHMIR Rft ddl^id : II 

3. RRRP RRRPT 4ftRRRT : RTRRT SRftqR RTRRT RTR 7 RRR RRRRR ^dddld RTRR RTRRITRPT 
^TRTR R?T ^RRR R«R5RRRTftR RRRftRR RRRRT RTR RdldHTsll^d : II 

V. RTRRR ^TRRRT : RRR RTRR TftR RUHR RTR RRTRRR PRRRRTRTcft WTRRT R^ftcfT RR RRRT : RRR 
RRRT RTRTRTT RTft RRFT RRRR RR RTRRR RR TftR RRRT R1R RRRT Rpft RRT°T RRRR RT? 
TR RTR RRR 'l RTRTR RRRT RTR RRRT Rpft RRRTR R^ftRT ^ RR RRsT ^ RRTR; Reft RRRIRR 
RlftR SRRfRRT RR IRRRR RRFTR RT% RTTReRR O II RTRRR RRFT RRTfft RFTT RTR RRRT %T 
HIMH-HRT RJR RRRT RPft t|r RTft Rrft RRRRR TftRlTRT RT% RR ^O || RTRRR RRTRRR RRT 
HRR sfRft ftf RRTRT W RTT Reft 3RRRT FTRRR RRTR Rft O II pTRTRR RRT RJRRT? RTft 
RRTRT? RRR 'fl^R RTR 'RR^PT RRRJRRJ RRT RTfteT Rft =RRRR RR W. TTpft RR RJRTRT #RRRT 
R3RPR RTRTRR RRT %§ R^R RTR RR^PT RFR^TRP RRT RTfteT R7 : II 

RRTRTT? #rTR RRTRR 'RR Rft W R^R RTR 'RT^RT RRR RRT RTflR RP RTR 3RRRRR 
RTTRPT Rfft R'<RP RRR RR RT RRR RTft^PT RRT d 3RRTTRR RRT d TRW RRT RR ^RTlfT : II 

RRRPT ^ RRT RPR RTRTRlfT RRT ^ R^ft, RR#, RRTft, 3RRI7, %RR ftT RT [£[ RRRRRT 
RTR: M-RRIR WRlft RRfrT RR RRT ^R ?RR1Z RPRRRPT RTRRT RPR PR ^R RRT RTft 
RRR^RTT? 3TRW RT : II 

vRIMRI RRT RrfRT ^ RRTRRT RRT 3TR c; RTRPT RRT WRT«ft ^TT RRTlff# RRRRTR RRT 
RRRP RTRRPT RRT V RRTRRR RRT V RTgRR RTR V RTRPR PPRRR RTft RR RRT RTRT Rft 
RRTRR R#R '7>iX R^ftR RTR W7 : II 

RRRT RRRPT cRRRRRTcft RTRT RRRPT FRTRIR 3TcfftpR R'RT^T RRR RRRRR RTTRRTR ^PRRT 
RTR7 STTRftRTR ^R WT RRRR RW RR RTRRT fttRR RTPR : II 
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%fT RRT TORTOT ?fTR 3RTO RTOT RTRT TORTOT W TOR?TR 7 RTRT TORRR Wf SRRTRTOT 

o o o o o 

RRT TORRR ?flRR ? fa^TT RTR RR TO TOR - flRRRR TOTORTR TOfcT TO 3Tft PP RTTOHfTR' RRRRR 

o o 

RPft TTRS RTO Rfa ?TR TORRR f^RTTT RPR : II 

Rift TOTORT TORRR RRRR Rft STTTTTpr RRR H J M cH I ^ pro RR fa-R^RT: RPTORR 3RRTO 

RTO W : RRRpfT RRR RR RRR RR fPPT RTOTOTTOp TO TOTR ^ooo TOP RR Rj?t TOTOTR RRR 
^TTP; TORPHIp RPTOPT K,oo ?R?R RtotoTT? K,oo TOTRTOp ^ RfrfpRp ^ fl^flHT? 'R 
HidHis 'H rttottp <n rrtoto? 'R r^ritor? 'R #RRRftroi ^ Rropfrrop 'H rttott? 'R 
RTPTOp <R PTO RR RTOTTRR 4t?TR TO <^000 RTO? PR-HUHT? PTO RR 7RM Rfa ?rt TORRR 
RHRP RRRTORR R?TRRRT TOT RRpfPT Rft sflfa RTcfr TO1TO RRrfT R?P3R TOR ?MtT R? : II 

TOT TOR TORR iR T PT RRR RrfTRR fTRRRR TOTORT : RPfTORR RRRTft : SpfTRRR 
?TTORRRRR rMT : TOTOTORR W Rclt TOR RR TOR PR RR TORR RR R7R <\ RTOR #RRR?R 
#RRR? RRR RR : PR RRR : #RTR RRR RTOPR : TOP TORR PR? TO : RS?RpfT 

TORR RiR RRR : RRRR PRft RTRTO : Rpft TOTTOftR RPft RTR : RTTOTOftR PRTRR RRR PR : 

O O O C\ o o o 

Hr 41<H RiRPTRR RRR RR : ?ftroftR RR5RR rrr RR : RpMlR TOrftR ftpiRRR RRR RR : RTOTRR 
RTPTRR TOPT RRTPR : P?ft TORR RRRT TOT : RiRPftR ?TR> RTR RRT RRR : RTPR RTOTR RRR Rp 

O O O O O C\ o 

RRTR : RPRR RRR RR : RTORR RRTTTRR RRR RR : RRIZR RPRRT RPT RR : RTPTRRR RR RI*flRI 

o o o o o 

RPT RR : TOSTRTRRRTRR ^RRlff : RTRff : #RT, RTR : RR : RTRR^ TOTRT : RTR : RTPT : ^flR 
RTRTO RRRpfT RR : II 

3RTTOR RRTTORli RTcTRT R^R?T : ^flRToRTTp RRT TORR : WPft TOTTRlp PRPT RT^T RTOT 
3TTRTRT RRRT ?FR RPTORTT? TflRlffR RIR RPfT RR : TORRFT TRRfT ^TRTR TORT RPTOTR 3R?fpRTR 
pm : II 


#RT#T ? RRRR TORT? ?TR ?TR RR : II 

3TR RT? RR T5?fPR RTRRTp RTRRR rMT : R%R RpftR TORRT TtMRTT? ^TR P?R? : TO?T 
TOTRT RTRR TORT TOR R#RRT?TR RTR RTRRRT? flRTpT RRT PRR R^pflR RTR^i PTRRT 
R3R3R TTMTRT? RR ^ RT^TR TT^PflRT? Rppfr TO RfpfTRT? PTRR ? RTRR R#%TTp RpT RR 
^VRV TOP RR TOR 'RTTRT ^R TOfpTTfTRRT? ?fpRR? ?TRlfTRT RTRT RPTRR Rift ?TRTfTTO RTRTRT? 
prjTtTRTORTW Rf^T fTR RRRTTORTp fpTORR rtrt R RS-fTRT RPTTOT RR RtflRRTp RfR fTR T^TTOTTR 
RfR RPTRR #R fpT #RT? RfT RfcJRT ^tRRT fnfpfpTTp ppfT RTRRPTRR RRTR RTR p RRT RR 
RP3RT 4IRIIIRT RrRifT RR SRpiRT p^ftTRRR RTOTTp RTPR RTRRR RPR RR fRRRRT PTR RR RPTR 
Rift #R RTR RTPR TORS? pfPTR RPTTOT TOTTTOT RRT 'RTR RRRT ?>RTR ifpfPR TO^T RR R?RT 

oocn ooocn o o 

RTTOT RRTR ? RTORT RRRTp fPT tlfTcTR RT'RiT RRR RR RTORTRR P#RT 'RfT PTRfPT TORRT 
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r#rrt? h?i# to# rttor tormrt? 7 to? tor rr ##rrt? to *1* #to rr 

rrrirt # rt r## 7 #tr rtr rrr rtrr toi^rt? #? rrtrr rtrtr tort torr Hidi?kTO t 
rr h^kto rrrt? rrtrr tor #rf#r Rfta rtrtrt? rtrtto #? #rt r# rrtrr y#dRi? #n?T 
rtorr R#t rrtrt rirrt? rr# r?tor rrtrr torrt rtrto rtr rtto#rt? to r# totrr 

TO1RTRR (TORTR ^) TORT TO RTR #RTO 6Rdl# 3TR#RR#RT? RTR TOR RR TORTOTOTR RRRTRR 

-\ o o o 

R# RTR RTR#RT? #R RR RRT RR# RTOTO? STRICT R #R RTRTRT TORT R# TOR RR3RT? TO 'R 
RTO RR RRRTRR RT#RT RTR W# TO# RTR RR# TOR RRRT RR TOR RTRR RR RRRT? TO ^1^ 
R°R RR TORRfR R##RRTR TOR RR RR3RT? #RRT TORT TORT RR #R : II 

RR RIRRRT RRTTO RRT RR RTO RTO RTRRT? RRT RR #TO RR RT# TOR RTcTOTR RTRTO 

O O O O C\ o 

#R TOTOT RTRT RTORR RRRRT? RR 3 R^R RR RRRRT? TO# TO RT? RR# TOR RRRT RT RTO 
RRRRRT? RR 3# TOR RR : II 

RRRT RTRRT TOT##rRT? RR# RfcTRT #R Mt #TOT #RT RR ###RT? RRR RTR RRTO 
#R RTRRT TOTRRTO 'R f#TRT RTR TOT RR TO RRTTO #RRT RR RR RTRRT #RRT RR 
### TORT RRT R# RTR RTOT? RTRRRRT RRT#R RTR R#TO RTR## RTR RR# RTRRRT? RRTRR 
RR RRT R##R RTRRRT? RRTR RRTRR RR RRTR RRTRR RT# 4141d RR# RT# RTOTRTR RRT? #? 

o o c o o o o 

RTRRT? RRTR TOR TORT X. RTRR TORT K. RTRR RTRT R3T1RR ###RT? RR ^ R^R RR RTRR 
TOR RR#T TORT ftRRT RR : ST^rTRT RT? #R RTR RRTRR #R RTR RRTO Rr#fT RRTRR RRR1RT 
RTOT RRTR #R TOTR RTORRRT R 3T^TRTTO TOR RRTRT #R RTR RRTRR TOR TORRT RTR 

o o o o o o 

RT#RRRRT? #T #R RTR RTRR R1RTOTR TOTRRT TftRTRTRRTTORRTTRR RTRRRTR 3RRR RT#RRT? 
RR R# TfRT? TOR #? #RT RR RT# RTRTRT 3T#RTRT? #R RTORRR R# RTTRR RfrT 'RTTRfSi TRR 
#R R# RTRRRT? RRRT TO# TOR? RRTRR : II 

RRT R#RT RTRR# R#RT #RRT RRRTTOT R# R'RRTO RfTRRT RRTOT RTTO #T TO RRTR 

o o o o o 

R#RRTOR R#TTO RTR RR RJRRRR RTOTOT R#T R##R R# RTTRR RTORTRR TOTORR #TTOT R#TO 

o o o o o o o 

fr? #RT RR RT# RT?R TOR TORRRT? TRTO? TOR RTRR #? RR TOR RTOT ##R RTRRRT? 
RTRR1R RTOT : II 

% R%RT RIRRfSi R#TO #R R^RRT RTRTOTR RTRR RTO R7T? TOR#T TORTO RT#RTO7 
RTTTO TOTOR RTOR RRP#TORTO RTOTOTOT RTRRTO RTR? TOT#TOTR RTO TOR RRT TORRT #R# RRR 
R#T RR#R#RR# #RTRTO TOTOR W R# TO# RTR RTORFR 3T#RRT? RTOT# TOR RRTRT RR 
RRRTTO RRR RT#RR RRRTR ^RT? RRTRTR R# #RRTO fTTRT RRTOdIRI? % RTR R# 7 
RTTORRT? #TTORS#RT #? #RT RR TOR #R #fT RTRRRT? 3RR RTOT : II 
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3Hqqid4 : qqpppfTTR ww pz pw ppp? tft?tp pft? qs qq «Mr 

MHglrfldH PPP M^MI^T W <ftZ WP PPTPT 7 FTPTPPr qPTTTFP PTPTP P1FTP PTPP7T? 

cddmfe, pz iwwi pt #^t ptf tpr w ppft ppttp pts ftp# pfr pqifrpT ftpp p# 

MW pftTPT 7TP 7TP 7 7TPPT dR7d7cl1 ##P qpTPFP 7 3R?1 TTTPdHIdp'l t$7 7SPTP PdPH 

o o coo 

7TPP PPRT P?T P^Mp f$i dd-’H FsfTPTP ddpms^ P7TPT PTcTP FPPTPT? Pdldd PPlfTPT 
PPT pfT dlP^IPKll PMl4p!7HI^ PPT Pfr #£fT F#JTT fR rddldfe ^Hj/ldf^WT PPT PTPPT 

TripfrynpidP pppt dMd+r ptp pr P7d?r pki41 r-ph ttpp tt# ^ pzptf, w w 

PTPP P7TZP cPFT PftS d^RPsI PPPP «Mr PPP y IdPM-HT PPPRPFT ZlTRTft PP77 pft W3T 
pptt 3TT#r yd mp 4 Tftepr? pppp ppfr fpt pp qHRdyq ptp=pt qpqz qqw^t -d^qu^ 

dcfldWT 71% qp pfr TT^f^r PtF PPP dMWl PPP ftPR P7TPT HMHdddl?ft FTpfTPT FTPP 

qfTfr Pd^P) pp zft h# ?#jft^pt qpq w ptpppt ppisfp pp qrpfr PR PRP 
pfTPTFT PTPP PTPPT PTPTP PPP Tpftp PPRP P'FdH #pr PPT? #P ddldfe TiPP pp PTZ 

o ooo o o 

PTZPTRrZP PHtWH ffoTTP q% 7PTP P7T? PPTPPT TPRP PPTcfTPP PPT? 3tf Tppft Mf W 
3n#7®n^z pt? pfr ptf p#T7tzp qrpr ptrp pptcp dddd7Hi^ pfr ptppipt? TftsrrcsfHr fd 
PP flddd P'frPP P?T 7TP PPP 3TTfr WPPT F7PP R.IM pfT PTPTPT P7PTZ TPTqpt ftPT 
ppt? ftq ftPFF tptzppt? qqr? 3R ftp ftp 7 frq qq^rr? ^^h^pt sn^fr ^rq 

Hlddli ^n7 ^qgfp ^PTW PFTTTqPT W7 dPPPT WT W RP ^7T7 TPTrT #q ^TZT RT 
WfTT i RTTHTT PTTR 7TT%P PpftTT wfT 3T7PTr? Zpft ^PR TfTTZZ AMdHHT? 7 PPRi #T 7T7 
3^13^ pq ^PPR Z3TTZZ #%7RT i yi^lddl^ P7 33 3RTRPR q7 ^ qqdl^ qz d 
TfFTPTT? R? d #RPlfPni 7T7 3 +dHdl^ qZ 3d ZIZW? 7T7 ^ RRRT RT PT gTTRR 

srfqw wwrm #r sr ^nrppwn ^pztt wp pfr sfrP zq ^zjptrppt pt# %%tt 

srtfifzp pq : ii 

3R IcRRT : 9R dRPPT qq fRPT STcfpTTP 7 RRT ^PTTTT 7?TPRT ZT^T W qRTFZ 

PR RRPT P7 WTflfqP 7fP5T pft TfTR RTT Tift TTARFd', %7TTRT PdTWnTP PZ iRI^I Pd’FRPT 

o o o c\o ' o 

qpFTft w°t 'warcPRPT qqR pt^trr pfr sppttt rpfrz rj sttttp rm RTRirRi 

PPSTfr : 3TRTZpfr : 'flRqRP ?W SHTPfl- pq P^lPT q^5 #RPT 3PT7T ZTTRcmT 3HTRT Pq ^RT q^5 
PRPTRT 3PZf%RrqT7TfTR7R ddP Pq RTFT zfSi RP^PcTT qPFTfT sr^TTPP 'flTPPR? RT PT 
9W &rfTRPT FT 3R PTfTPT? R7T7T W PTF pft dddd-SJ Pq 3R P7?T ^PP 'flqqfei RFT Ffe 
TPRcRT cPT TRdkmT 7FZ : II 

qTPT Ffe Zqc'HNIdP qTPT RqpTqRl P17TRT FT7TRT qpft ZPTq ^RT^flTT q^lRTq 
PPRRT Pfr WTRTT ? RRPPTF #£fT Z#aq f[% PKIdd^l ^rfRi 7TT7TF77PT Pq 'flRPT RT qs 
3FPPT q?r ppfr ppft ^tpt pp yNiyp ptrprt pfr didM pfr di^ u Hr? #ht FsfRq ftp 
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ft? 4T+K+TI RR 'RO ^ RFR RBR RRMHTH? STT^TT RTRR1? RR ‘jftl’H ft? ftftRT? RTRR 
RRT? RTftRT RTRPPT ?RTRR Rft RTRRR RTR ftHI^M : II 

RTR RTRRT RmiftRRT RRHftRd RFRRT Rft<H? RRft? #RT RTRft ftft ft Rft gURI^M 
RPPRR RRR W RTcT^nT ftRT? RTR RR RTftRT RPR R?R RTRT RRTRR RRR ftR ?RTRTftftR?^ 

o -\o o 

R?R #RT RTRR RfftRTR RRTPRi ? RftPP 3TR RTRRTR RR RTR RR RRpftR RRfteftpr RRRRT^t 
Rift RTRR 3TR R?R RRRT RRR 'Rft ?RR RftRl? RR TeR? RR : II 

RTR fPR 3TTRT RTRR Rftft RTR RR RR RRTRTR Rft RTRR #RT RTRft RT? 
RRRTftftft ZRR RR RcrfRR ftft RRRR ftftft RTRRP RRRTR Tft 'Rft Rft RRT RRRRTR fft RR 
ftR RRT RRRRP3R 3pft T§R RfR ft ftTRTRT? ftft RR fft RR RRRT TRTRR ft RrNrRR 
RTRTRT WRRT RRRRT RRftft RR TRTR RR ftRTft ft? eRR RrNtTRRT? 3RRTRT RTR Rft ftftpT 
RTRTRRR RTRPT RRRT? ftR RR ftfT 3P? RRRT RTftt RR? RPR : II 

R?ft RTRR 3RRTR RR fft RRfPP Rlftp RR ftRlft Rft RRPRT RRR RR RR R7 RR 
RftRPT RR ftRT? W RRRT ftRT? ft? RR ^Y RR : || 

RPRRR RRRftRT? RTPftT RTRTR RR RR 'Ro RTJR Tft RTRTRTcR RRRTRR Rft RTRTRT RR 
RR (?) R? RR ^fRY RRTR ft? RTRR RR? RR RR RRT RRRpft RR RR RRft RRT? RpftRT 
RTRPPT RRR Rft 'RTRR RR R? ^R5 : II 

rPftft, RRRft, TTpftft, ftRRTftft, 'Rftft, RRTRftft, ftftfTR, ftftfP? ?ft RTRRT? 
RTRPRR RRRft RRTTftRT RRRT RRRftfRR ftRRT fft RRlftfR RTR Rft R? fTRj: II 

RTRft, R?ftfTRR RTRRT ftft RR ^Yo rttr rr 3TR RTft ftftft RRlftfR R? R? TTR5 : II 

ftfppft, Rpft, RTfftft, ftftft, Rlftpft, Rftft, RRlfPft, Rftft, R^ft, URRpft, Rftft, 
RRftft, RRPftft, RT'ftft, Rft Rft RTRRT? RTRPRR R?TRft RRRft RR Yc;0 RRT RR RPfPRTR^TRR 
RepRT RTft ftfftftftr ftRR Rft 3TR RR Rftft RRTfftfT RR R? : II 

ftftft, eprrft, RRftft, ?RRT? ftft RRRRT RTRRT RRRR RRPpft RRRTft RR ?ft RTR eTRTS 
wrf^RR #iR RRTfft 'RR Rft ftft RR Ro^ RftfftR RTRTRRT RI^IRR Rft 3TR RJR RTft ftftR 
RRlfftR RR RR |R5 : II 

ft RTR RTRRT RTRR RTftPT RRTRftRR ftft RRRft RTftR RW rr 3TR RTft ftftft^ 

RTRR RR : II 
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rtrt rtrrt ^Hft^'R ftft h^rirt r^jrrt ftR7 r^r rr ft RTft ftftRTRT rrrtr 
ST fftT RTRR RT RTRR) 3RcTT RJR RR qTRfftTR qft STTcJT RR RR R7T RTRRTRTR RR RRlfftT RR 

o o o o o 

tRR RTR ftR RR RURRT RRTRT ftRRTR fft qftl^R RR qTRfftTR 3TT^T RR RR ftftRR RRT RR 
RTcf ftR RR RftRRT? ![R RURRR RTRT R^R RR RTTRTRR RTftft RR? : II 

qTRfftTR RR RRR RRfR RR RTRTRRR ?RT?ftRR ftR RR Rift R ^O ROR RR : II 

o o o e o 

3RTR RTRRR ?RT?ft RR R RRT RR RTcTRR RR?ft?TR R RRT RTR RTRRR RRR ftR RR 

RTRRJT qfe RRT? RRTRfRRT RR Tftft #R RR RRRft fftRft RTT RTRT R^R RR RTTRTRR 

RTRTRrRRRRJT RRJRT RTftl RR7 RR RTft RTft f^RSRR ift R^R RRRTRRRTT RRJRT R^TRRRRR R1R7 
RRT? RR RR Rlf^ ftfftftp RRR RR I 

R1RTR fTR RTRftfrRR RTRRT faft RR Rift RRRT 3° RTJR RR ft RTRTft RTRTRT RTR RTRRTR 
W fR§R RTRR RTRfR RRRft RR STftft ftR ftR RTft RR Rift R 3° Rft RTft RTRT RR 
Rift RTR STftRT? RTRRRR RIRRTZ RR RTRRT RR Rft RTft RIR ftRRT RRRft RR RftR ftRRT 
RRTRT ftR RTR Rift RR Rift 3° RJR RR cRR RTRTftRR fttRR RfftTR 3RRTRT RTRRT RTR 'RTRRT 

O C. O *s “\ 

RTR ^7 qTRTRRT RRRTRR RR ftft RRRRRTR R5 FR5 : II 

o o o o 

RTRR RITRT RHR'ft RR RRR RTR ftR RR ftRRTTfft f$R RR Rift 'RO RJR RR RR R1RR 
RTTRRftRT? RRRTRRRR #T RRRTft RRRR ft'cTRT RPR^ft RR RRT ftR Rf^ RTft RR Rift WRT 
RUR TTR RTTRTiR RRRTRR #R 3TR7rft ^R15 RRTRT RRRT rRRR RRTR 3TTRRT RTR RTRRT RRR R? 
qTRTqrR RRRTR'JT RRR 3rft R5 : II 

RTRR f|R RRRufT RR RR ftft RTft RRT? RURTRRT RTRR RRRTW RRRR RHR'ftRT? 
RRRTRR #T RTRRRT RTRRT ftTRJi : II 

3TR RTR RTRR RR RTR RTRRT ftTRR ftfTR R^RR oRRRRT RTR RRT RTR ^rfTR Rft RTRT 
RTR ftft RTR ftjftRJ : II 

RR RTRR RR RTTRRT STRRRT : RTRTRT RTRRT FTR RTR RRTR RRR RR RTRR ftft Rft 

o o -s o o c 

RRR Rft RRRRRRT RR qft 3TTRT 3RqTR RR 3R7RR fftr RTR ftft RRlftTR ftR ftR RR Rft^R 
RRIR RTft 3TTRTRT RTRRT RT?RRT RRRR 3RRTRT RTRRT RRR RTftRRT RRRTR RTRR qft RTTRR 
1RRTRT RRT RTRT RRT RftT 3Rft R7RT RTRTRR RRTRR ftft RTRT RSRTRT RTRTRT WRT RRTRR 
3TTRTRT RTRR RR WRTRT 7RR wft RR RTRRT ?RR 1R RTR RRRT? ^ ^ ^TR RR RTRR 

RTRTRT RTRRT fftRRR RTR^T RR 3TTRTRT RTR RRRT? RTRftRT? RTft R7T? ft5 ftft RRftft RTRRT 
iRRft RRRR RTR RRRR I 
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3 PT fa RTRR TOR TOTRIPT TORTRT : 3 TOPTOT RPPPT FIR TOR TORTT RTTR R TOTRR, 3 TTO 
RTOR RRR fa ^TcTEP faRFR fa RTR RTTTTO faT RRTRR TPPPT RFRT HHI^M faT TOTTOR TTR 

O O O O O O CN 

rtttrr tor rr fa ttft far ™ faroTRPPT faqnT to4t rrrppt rfrppt ttrtt fa nfa 
TTRfr rtr rtto Trrfr to ttrtrt MT to rto rtot rrt TOdHi? totot nr? rrt tort tor rrppt 

O O O O O O O CN o o o 

rrtft nfa ffa rtorfppt tort tt/p tor nfnr MifaH tp4t rtr Tmfa ttr tot fa to rpIt 
fa tottpp fan TTcfr rtr wfafa rttottr nfa fan to 'fa tor fat 'far rttt faro nfafaR 
fafa fafa rtr to? toft : n 

TOT RTRTOT TORTRT : II TORT TOR TOT 'fa TORTO RTRTRR TO IT-41 RRT? TORT? fat TO 
TPPP TOfap TOR TO Rfap TOTOFR 3 n%R fa : II 

o c o 

far RPPPT TORTRT : TO RTRR RRTFR fa fa RTOTOTRTOT RRTR RRRTOT RTffa TOTTO fat 

topt rip fan fa? fafar fa faipr totrppt fa fa fa rtot fan rrto % fa rto ^o fan fa 

faffa RRTR TOT : II 

TORR TOcPPT TORTRT : TOT TOrfa fa RRTFRTOT TOTR TOR RTORT RTTO RTOTOT TORTTOT 
FTOTOT RTTOTO TOR TORTO TOTt RTF TOR fan ffaTF TOTRRT TO^ TO# R II TORT fan TOTfa RR RTO 
RTOTORFRRT TOT TORT RRfa TOR C -P, TO fafa fa I 

TORTOR TORTOT TOTOTO : faTORRTO RRTORT? TORTOR RTORT RTOTO fa fa RTfa TORR 
STRrfr RRT? 3 TTTORT TORT TOT TOR T RR TOTRT TORR fa TORTfalZ TORTR RR RTORR RRTO RRT 
fafatTO faffa TOlfa faffa RRlfanr fa : II 

o o 

TOTR TOTR RRR ?RFRRT? fafa WTOT RR TORR TORTO RTO? TOR RTOPPr RT> TOR 
RR TOTORT RTffaPTOT RRR RT? fafa TORT? RTffa RTR RRT 3 RRT? RT> 'H RTR RR fat RR RRRT 
fanppt rpptot Rrofr tor fa tomato fa fa totto rrt? nfat rtr rtpp % rtpp o fan fa 

O O O O CO o 

TOTR RTRR faffa TORTO RPPPT fR RT RTR R#R RTR RR TOT fa TOTOTRR : II 

TORlfa RPPPT TORTTO : 3 TTRTO RPPPT TORR RR RR RTOTOT fa RI TO RRRT? ^RTOTTOTTORT 

farrro Tfaro rtrt rrrtrtrt ttr ttr rrt t rttot rrt fa fan faro tort fa? rtto rtorr 

fa-RT RT RPTOTT TTRT RTRTO RR TOR RT TOP TOTT TORT far? TTRT RTRR f'fa fapT TOR TTRT R Rfat 
RlfaT iTRT R RTfa RTfa ^RTT R RTRR 'RRT RlffaRT? RR RTR RRRR TO^RT RRTTORT TTRT RTRR 
TO TTR TORT Trip fa RTR TTRT RTRR RTTTRT RTRR TO TTR TORT Trip fa RTR TTRT TORR RTTTRT 

O ' o o o o* o o 

TORT RRR TTR TORT far fa faRRTR RRR RTRR faT fa TTRTTRT RTRRT RRT? 3 TTTOTO TORT 
3 RR fa far? RTR TORT? faR RTTO 'RTOT RRT RPTRT? fa TO RTOTO, PR fa nffa, TPPP % fa 

O O O O O O O' CN O' o 

RRT TOR TR fa RRRTO RT# RffaR TTTO %fa fa TOtffa RRTR RR : II 

o o ' Soooo 
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#T dldR'l cRRRTT : #RTRT #RRTT RRR RT# RTTRTR# #R Rfa RRR, RRT? RTR R? 

Rdi^M ^ tttr to rrrttr rrr % #r rrt ?r #r rtr t r#sr rr rr r#%R rrtr 
rr : ii 


RT# dldR'l TRRRTT : II RTR R# Rift RTR, RRR ^f r 4t MdfedFT R# RTclRT RRlf#R 

O O' o o o 

TFT : II 


|Wf trrt«TT : II : #? 3R# T?R RTRT RRRTRT TRTRR RRT# RIR RRTR #RRR, R? 
RTTRR RdR R# t R#R RRcTFT R# RTRRT RRlf#R RR : II 

RR# RTclRT °RRRTT : RTRTRRT RTR RR RRR %, #R RTR RT#R RRT? RR, R# RR#R 

o o o o' o 

R#f#T RT#R RRT RR : II 

o o 

###RT tRRTRT : #TRTRT RRTR RTRRT R#RT #RRT RTR RTf# RTRTRRT R# RTRR 
R##R RTRR RRTTRT RTR RRR #R RclR % #R R# ^0 f^R RTR R#%R RRTR RR RR#R RR 

o o ooo o ooo o o 

RTR RRT# RR RR RRTRR : II 

RRR RTclRT WRRRT : #TRTFRRT RRT RTR RR #R# RRR R#f#R RT# RT R#dMI# 
RTR RRR RRT RTRT rRT RTRT ^RRTRTR %\\ RTRT trr RTR RTRT RTR f#? RTR RR RRTRR 

RRT RRR ##R?T RT# # RRT: II 

RTRRT TRRTRT : RTRTR R# -JRTR RRRTRT RTRRT RRTR #TR R? RTRR RRR R# RTRT 
\\\ RTRT RT RTR? #R, RT RTRRT #^RR ##IJ,RI 'RTR f#T ## RTfT RTRR RRT RRTRR RRT 
RR RRRRTFTRT RR 1W RTR RTRT f#? 'RTR RTR, ## RR RRTRR, RcTR RRT 'lo #R' RTR R 
R#R RrRTRR R# RR RR#? RT# R RRT : II 

o o 

RTRTRRT RRRTRT : RRTR RR RR? RTR R# R# RTR RT RTR RT# R RRT : II 

o o o 

RTR RTRRT ('RTR) RTRRT ^TRTRT : RIT# RRRTRT TR1RR, RRR R#TT RRRRTRRT fp 
f#TRT RTRR RR RT# RR RRTRR RTTR RTTRR R# TTRRRT RT# R RRT : II 

» o o ooo 

#RRT#RT STRRTT : RRTTR'T #R RTR RRTRRR #STT R|TR RR, TR# RTRRT RRR, #T 
RRRTRR RTR RRT# RR, R# RdRRT RT# R#R RRT : II 

RTT#RT RRRTRT : RR R# RRR, R1#RTR RR RTRR RT RR RT# R RRT : II 

CT CT 

RRR RTRRT °RRTRT : RRT#R RTR R# TTRRT RTR RTRT #? f#TRT 3TTRTRT RRTT #? 
RTR, RRR R# RT# R RRT : I 
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#TIZ ^nTT^T =???FT : FTFFTFT FTF F# ^FFTFT ^ftcT FFF, FFTT # K. F?FT?FT TFT? 
#T, FTFT? TM FFTFT, %# FT, FFF FF FT# # FF? : II 

TTFF FTFFT SRPFFT : FTFT? TRT FFTFT, FF FTFTT FT?# RTF# TFF FFT? FT F# FT, 

O CS O O O O' 

FFF FF FT# F ?TF? : II 

#F#FI STTFTT FT TFT FTF FT, FFF % #? F# <\0 f#T RTF FTWF FT FF%F FFT 

o' O C\ o oo 

FT# F FF? : II 

FTF TFTF't STFFTT : FT? FTFT, FT F# #FF? FFF # K. F?FT?FT? F? FFTFFFT? FTF 
TFT FT#FFT FT??? TFT? F# #F #? #F FFF #F F# 'R #F FTT FF#F FF%F 
¥FFFF?FT FFFT FT# F FT? : II 

FFFTF FTFFT =FF?FT : FTFTFT FTFT FTT? FF17FT? TFT? fa? FFT, FFF f#T FT, 
F# <^o FT#F FT# F FF? ##? FFTF FFT? FT : II 

o o o 

FTTF FT# =FF?F : FTFTFT FT# FT# #F? FT, FFF % #F FFT #F F# FTWF 

o' o o o 

FT ##F FFTF FT : II 

F# FTFFT FTFTFT : FT# FT FT FTT? FFT FFF F# #F FTF, #T#F FT FF%F 

OO OOO CS CNO 

FFFF FT : II 

F#F FTFFT ^FFTFT : TTFT FTFT FT# FTFT FTFFT FTFT FTTFT FTT FT#FT FFF FTT 
FFF % #F F# #T FTT FF#F FF FT# F FF? FTFFT FFFT MT ## TTTRFFFT F T 
FFFTT FF FT# FF ##? FFTF FT : II 

o o o 

FF# WFT STFFTT : ?I#FT FT##FTFTT FI?## FT FTF FTFF FT #F? FT FFF F# 

o ’ oooo 

FF#?? FT# F FF? : II 

#FT#FT ^TFFTT : TFTFFIFT FFTFTFT#?? #FT F# FTFT ##F FFTF FT #? FFTFT 
FFT FFF #T#FF? FT# F FT? : II 

o o 

FFFFT =FF?F : ##TTFT T# ?# =FFTF F?T? #F# F# 3TT#?TTF? FF? #T FFTFT 
3TTFF FFTFTT 3TTFTF FFF FTT#F f#TT? F# F#F FT FFT? l)FdFI#H : II 

O 0^0 CNO'O 

#FF#FT °FFFFT : FT?#?? FFFT FFF TFFFFT??FT F#?? FTTFT FF? ## FTT ## 

C\ o o o OOO 

FFF TO #F FFT 'R #^ FTT F##F FF FT FF? FFTF FT : II 
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FTf# FTFFTT SFFRFT : FTTFFF FRFTF# FFF FF FFFF#FT STF 3TT# FF3FF FTFIRT 
## FTF FFFT ?4TF FT# # FF? ##c FTFFT FF Fg FT# FF; FFTF FF : II 

|TFFT#FF STFFFT : ## FFTFF FFTF RTFFF ?RF RTFFT To #F F# 'R fF FTF F?#FT 

O O O C\ o o o 

FTF F# FF : II 

#FFTFTFTT TFFFFT : FFT FFFTFTT F# F# FFF F*F FFTFT #F #FT TRFF FF FFTFFTF 
FF F^F FFFT #F F# ^ #F FTF FF#FT FF F# FF ?##F FFFT FF: II 

O O O O O O O O CN 

FTFTFTT ^FFFFT : FF FT## FFFT FFTFF FFFF FTF# FTFT FFTFF FTF# FFT FTFF 

o o o o o o -n o 

FF F141 FT FFFRTTF FTFTFT FTFFTT FFTFF ?##F FFTF FF FFFT# FTFFF FT# F FF? : II 

O CN o o o o o 

FFTFTF# ^FFTFT : # FFTF FTFF W FFTF FFFT# F?% #F# FTFT# #FFT# F^FFT 
F# ##F3TTFTF FF #?3FTT^T F£ FT#FT? FF #F FFF % #F F# F #F FTF, ##F FFTF FF 
FFT#?T #F FTF hIf FF : II 

FFTFFT ^FFFTT : FT# FT### FTFT FFTFF FFF #F F# 'R #F FTF 4dll#F 
#F FTFF ## FF : II 

#FTFTFF# ^FFFTT : #5 #SFT %FFT# FFTFF FF 3TTFTF F# ## F# 3TTTTFT F#FT7 
FTFTJF FFTF# 3TT# FFTF F# #FTFFF FF FIFTUMId F^F TFF FF FRFT FF ##FTFFFT FPFFT 
FTFFF #R? FFF# FF FFF #F F# FTF #TT#?T #F FTFF FfF FF #FF FTFF W FTF 
F#FTFT W. F#F FF : II 

f#FFFTFFT °FFTFT : ?#T#FT# FFT ^TF 3TTFTFT F#FT? FF?TF FTF F^FFT FFFT# 
F#FFT# FF FF FT# FF F# FF F#T FF FRFFFT? #F ?RF FF FRF TFF 3TTFTFT FTFFT 
FFFF FTFTFT FTFFT #FTFT FRTFTcT FF TTFFF# FT# # FF? FToR FTFFT FF W FTFFF 
#FTfF# TFFFR FFTFF : II 

FFTFTFFT FTFTFT : #FFF# FFF F# FT# FRF FI^FFId #F TRF FF FTTFT FF ## 
3FFT# F FF 3TTFFT F#FR FTrFT FTF RFFFT FFFT# FF ##F FRF^T FF FFFF#FT# # 
FFR : II 


FFTFTF# ^FFRFT : #5FT? #SFT FFTFF FRF°TFTJ TRF F^t 3TTFTFT F#FR FT^FF 
FTFFT FFFT# FTFF FF FF FFFT #F FF ##F FRF^T FF FFFT F# FT# # FFR : II 

*N CN O CN CN O O 

FFPFTFFT ; 3TTFTFT FTFFF #^FTF FF F^F FTFTFT FF FFFFT #FT FF FFFT# 

#T FF ##F FFFFF FT# # FF7 : II 
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RFFFFFcRdFT RFFFT : gllFFMId FF FTHjoMdFdlF #FF FTFFFTFT #RR FIR ##F 
FRFIR FT# # FFF : II 

FTF HddFI RFFFT : dRfRMId FF FTR FTF FFFR #FF FTFTFFTFT FTR FFT#FR FT# 
F FFF : II 


FRFF dld+l RFFFT : ?TSPTFR?T FFFRF FTIR RR ## FTF F#FT FTFFT FR FF F#t 

c\ o o 

#F# FF dFFR FTFTFF FF RFIFftF RR F# RR RT #FT RRT FFFR #F FTFRT FF FF 
FTR FT#F FRFIR FT# # FFF : II 

FTF WF RFFFT : #F FT#F FRRTFRT FF FR FF FT## FFTFFF FF FR FTR 

O C\ o o o o o 

FR FF FF#FFT FFFT #F FT#FT FTFRT Fg FT#FT FFTFF FF 3R FRFT#IR FT# # 
FTFF : II 


3TFTR FTFTFFFFF RFFTT : F1FRRTF FF FR FFF FRFF #FTF FF FTRFR FF FT#F 
FRFIR FRT W # FFF : II 

FT##T RFFTT : FTRFFF FF FR FF #RT FR# FRFT FF : FFFT FRF F##R 
FFIR FF RTF FRFF #FTF FF ##F FRF FR FT# FFIFF FRT FF#F FFRFR FRTFF #F 
FRF FRF FTFT FF #F ?RT# #F#R f#RT F# FFTIRR? FRF FR F# #F RTF FT# TR 
RR FF F# RRR #f#FT WTFFIR FFF FTFRT F#FFF FR# FFFT# FR FF ##F 
FRFIR FT# F FFF II 

FF#FT RFFFT : FTFRTFF FF FR FF FRFT FF #F FTF F5 FTF FRF FTFFFFR #FF 
FFFTF FF 3R FT# F FFF : II 

FIFRFT RFFTT : FTFRRTd FF FF FFTFF FF FTFFT FF FF F#FR FF FTRRFTF 
##FTFT FTFFTFFT FFF FT#R #TR FF ##F FFFT# FT# F FFF : II 

# K. FFTF FTFTFF RFFFT : FRFFFR FF FF F# FTF# FF 2JRFT FF #RF FF F#FTF 
FF FTRRFR #FF FTFRT ##FT FFF 3RRT? F# FFTFF ##F FFFT# FT# F FFF : II 

FF FRRTFF RFFTT : FTFTF FFF FF FR FRTFF FTFTR? FR #F WFRFT FTFFT 
FFFT# FTF FF FF FF FF# TFT R#FTd FRFRR# FRT FRTTR FF FFTFF, #FF FFFT 
FFFIR FFF FFFTFF FTFFF FFF FFRT FFTFF FTF FFR 3RRT? FF FFTFTFF ##F FFFT#F 

C\ c\ o o c\ o o c\ 

FRRT FFTFF FRF 'R #F F# #F FTF RT#tF #FFT FFFT F?TF FR FT##FFF FTTglR 
## FF : II 
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gHR u Mld^PT 15RT 'T^T? 9TTRR RRTR? ^TT gUR^Id RTcHTR RR 'iTT 'fl^ 

RH 3RRT £FTpR RR RFR RR#d fcT RRenfi WT SRcTRfr ?RR RTlRr 41 r RRpR 

qfa srrt rr ?RR rfr RTTfRfR?r stcJrjr ^ : n 

RRTT 41 PRfT RTR?ftct 7RRRR RRR rMT RRRRT RFcft RR ydlpRHli RRRRT? 

3TTR #T RTR RfrcflRT RT RT R-ilcMiA fRT 7TRT 7 RRT1RRT RRR RRR RRRTRT RRRT? RR RRRT 
RRR STT41 RRR RRR RRrft R7T3RT RRRT? RR fRT Si Rfa RRR RRR Ml TRR RRT? : II 
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APPENDIX-III 

From Medieval Nepal, Colophons and Inscriptions 1 

Colophon No 15 

OBJECT : One page of a palm-leaf manuscript. 

SIZE . 14^5 inches long by 1.5 inches. 

LOCATION : Private collection of Sri Hemaraj 

Sakya. 

SCRIPT : Bhujimol. 

LANGUAGE : Newari. 

DATE : Nepal Era 561. 

CONTENT : The page describes the rules governing 

the ordaining of a novice (CUDA- 
KARMA ceremony) in the Vajrakirti 
Mahavihara. 


1 Sakya, Hemraj. Medieval Nepal , Edited by Hamraj Sakya and T.R. Vaidya, Kathmandu: T.R. Vaidya, 
1970 AD, Pp. 29-31 
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(?) g-sftsfg ii qrqq W srcftr- 

ii sft qqqq^f qsqrqqftq TT^T^rT 
q3rrqq#fq q^T^ra snptq 'sfr^^iT 
qqrqiq sfiwq m~ 

A 

(R) <Trfq-: ?rmf^ ^cj'crf^q'srw^q: 
q'Yq-^ qij^q qwqqq vrrqT aqq 

ftt' ii frrqr q^5|ifq: q^q'q^q^ %q 
qqq *qr- 

(3) q q«r 3 qt «# iqr^feqr n ^<fF>|qr 
Yw fj, qrq', qfq zm \ qqr 3 «rYq 
*qYrq fe,5fr srcqra: ftjsft 3qqiqq: f^t 
q^r n fasrr- 

( y ) qqqr ^%qf q*q \ fmqr qfsmiq*q 3 ^q- 
srfo aqqprq shY n qiqVq qq'qf qq^y 
5%iTrfy$cq' qqsrfq qq^qiY jq? ^ mY 
q> qqr 

(K) 3 qr^t Yr ^Y n sft^rw^ #5ftq?n:quq 
qferqrr q^qrarpn^q qnq^Y ii q^qr>| 
qqq*qr<rsYsrfq qfrrTJ y qr% qqq qif- 

(^) Y fqq«q 3 qg=n qifes fqqrqqY n 
q>^>| qqqqiqq qqqr \ R qqqqr ^ Jjqqr- 
o?q q^qq jgq fw:q <q R Efigqq qifs! I I 
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^ 3- 

(^) 7 sqf^rc "^ptr *ttf?: 

«^f^R f mwr^- 

(^) q^rqfer l R ?fp?3 4f^^R% 

5t: TRRfq^ ^RR-- 

(it) fafWR qrifiT^T: %qr- 

3Trfemq m?q~ 

(sr) qfwrr «q^ gqr fTqqt m- 

grrfa *f¥q- 

(3:) qr q'Rtw^ q f ^Y. srmst: s# ^rqr^ri 
arrqRqt-- 

(^) qro ?|w «q=#n f *Y qrfq qYr q^rc 
tfipn^ 11 T* 11 
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APPENDIX IV 

From Medieval Nepal, Colophons and Inscriptions 2 



Colophon tfo. 16 

OBJECT : 

A Paubha, or painting on cloth from 
Nepal, depicting Vajradhara and the 
eighty-four Siddhas. 

SIZE 

: 537, inches high by 27.5 inches wide. 

LOCATION 

: National Art Gallery Bhaktapur. 

SCRIPT 

: Newari 

LANGUAGE: Newari and Sanskrit. 

DATE 

: N. E. 633 in the time of Raja Ratna 
Malla. 

CONTENT 

: Saktiraj Simha ol Yothala Jholanche, 
Kathmandu, has dedicated this painting, 
together with another of Vasundhara, 
for the welfare of his teachers, parents 
and all living beings. 


2 Ibid. P. 32 
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APPENDIX-V 


Three Districts of Nepal Mandala 


f^TwTr RfHPT) 


pJfwfT (trfNPT) 


At(fswt) 


Vlfilfl 


"••!;•• •S >. ' 


fast PjlwfT (T^) 
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APPEND IX-VI 
Photo of Ston Inscription 

Photo 1: Chauni museum Stone Inscription, NS 262 
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Photo 2: Pimbaha Lalitpur Stone inscription 
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Photo 3: Stone Inscription Svayambhu 
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APPENDIX-VII 

Photo 4: Samyak Festival Attended by King Gyanendra 
Photo Courtsy: Suresh Sakya 



Photo 5: Ritual of Samyak Festival 
Photo Courtsy: Suresh Sakya 
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Photo 6: Moulding of clay caitya (Dyo: tha:gu) 
Photo Courtsy: Prachin Siddhi 



Photo 7: Svayambhu Caitya in Samyak Daan 
Photo Courtsy: Suresh Sakya 
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Photo 8: Horning blowing (Neku: puegu) 
Photo Courtsy: Prachin Siddhi 



Photo 9: Circumambulating Svayambhu Caitaya during the Horn Blowing 

Function (Neku: puegu) 

Photo Courtsy: Prachin Siddhi 
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Photo 10: Recitating Naam Sangiti infront of Kwapa dyo: (Tutaa: bwaney: 

gu) 

Photo Courtsy: Prachin Siddhi 



Photo 11: Old Man Janko (Budha Janko). 
Photo courtsy: Lotus Reasearch Center 
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Photo 12: Ilhan Samyak of Patan 
Photo Courtsy: Lotus Reaserch Center 



Photo 13: Ilhan Samyak of Patan 
Photo Courtsy: Lotus Reaserch Center 
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